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PUBLISHER'S NOTE 


T HE Ramakrishna Mission established this Institute of Culture in 1938 
in fulfilment of one of the projects to commemorate the Birth Centenary 
of Sri Ramakrishna (1936). At the same time the Institute was vested with 
the entire rights of The Cultural Heritage of India. This publication is 
thus one of the major responsibilities of the Institute ; it also serves to 
fulfil a primary aim of the Institute, which is to promote the study, inter- 
pretation, and dissemination of the cultural heritage of India. 

The first edition of The Cultural Heritage of India, in three volumes 
and about 2,000 pages in all, the work of one hundred distinguished Indian 
scholars, was published in 1937 by the Sri Ramakrishna Birth Centenary 
Publication Committee as a Birth Centenary memorial. This work pre- 
sented for the first time a panorama of the cultural history of India, and 
it was immediately acclaimed as a remarkable contribution to the cultural 
literature of the world. This edition was sold out within a few years, and 
the work had long been out of print. When considering the question of 
a second edition, it was felt that, instead of reprinting the work in its 
original form, advantage should be taken of the opportunity to enlarge 
the scope of the work, making it more comprehensive, more authoritative, 
and adequately representative of different aspects of Indian thought, and, 
at the same time, thoroughly to revise the old articles to bring them 
up to date. f 

According to a new scheme drawn up on this basis, the number of 
volumes has been increased. The plan of arrangement has been improved 
by grouping the topics in such a way that each volume may be fairly 
complete and fulfil the requirements of those interested in any particular 
branch of learning. Each volume will be self-contained, with separate 
pagination, bibliography, and index, and will be introduced by an out- 
standing authority. Since due regard will be paid to historicity and 
critical treatment, it is hoped that this work will provide a useful guide to 
the study of the complex pattern of India’s cultural history. 

In keeping with the ancient Indian tradition of imparting instruction 
to students without remuneration, the distinguished band of scholars, who 
have co-operated so ably in this task, have done their work as a labour of 
love in a spirit of service to scholarship and world understanding. Equally 
essential to the success of the undertaking was the assistance of the Govern- 
ment of India who made a generous grant towards the cost of publication. 

v 


THE CULTURAL HERITAGE OF INDIA 


Without this dual co-operation, it would have been impossible to set out 
on a venture of this magnitude ; and to the contributors as well as to the 
Government of India the Institute therefore expresses its deepest gratitude. 

In presenting this fourth volume of the second edition of The Cultural 
Heritage of India, following the publication of Volume III in 1953, it is 
perhaps necessary to explain how it happened that these two volumes were 
the first to be published. In the first edition of this work, there were a fairly 
large number of representative articles on philosophy and religion, the two 
subjects which, under the new scheme, have been assigned to Volumes III 
and IV. Thus these two volumes acquired an advantage over the others, 
which required a much greater proportion of fresh material, and it was 
therefore thought expedient to publish them first. 

The onerous task of editing these two volumes was assigned to the 
capable hands of the late Professor Haridas Bhattacharyya, M.A., B.L., P.R.S., 
Darsanasagara, who was formerly Head of the Department of Philosophy at 
the Dacca University, and later Honorary University Professor of Indian 
Philosophy and Religion at the College of Indology, 
University. When he passed away in January this year, 
his editing of the present volume. 


Banaras Hindu 
he had completed 


The Institute is deeply indebted to him 
for the way in which he gave unsparingly of his time and energy in tackling 


the many difficulties inherent in a work of this nature. Over many years 
he stood as a true friend to the Institute, always willing to serve its cause, 
He is now greatly missed, and the fact that he did not live to see this volume 
in print tinges with sadness the Institute’s pleasure in sending it out into 
the world. The Institute also records its sense of deep sorrow at the passing 
away of Dr. P. C. Bagchi, one of the new contributors to this volume. 

This volume contains forty-five articles, twenty-two of which appeared 
in the first edition of this work. Most of these have been revised by the 
authors themselves for the present edition. 

Help has been received from many sources in the preparation of 
this volume. To Dr. Bhagavan Das, that great savant who has been 
honoured by the President of India with the highest Indian Order of 
Bharataratna as a token of respect i 


n which he is widely held for his 
high ideals, special thanks are due for 


finding time, in spite of failing health, 
to write the Introduction to this volume. Thanks are also 


Dr. Suniti Kumar Chatterji, M.A., D.LIT., for kindly writing the Preface 
Professor Jnanendra Chandra Datta, M.A., undertook the arduous task of 
preparing the Index, as he had done for Volume III. Mr. J. A. O'Brien 
Regional Representative of the British Council, Calcutta, carefully Went 
through most of the articles from the point of view of language. A fe 
articles were seen by Mr. R. Y. Copland, m.a., and Miss A, G. P" 
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due to 
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Professor of English at the University of Calcutta., To all these friends the 
Institute offers sincere thanks for their generous assistance. 

Religion has been the basis of India’s thought and life and the guiding 
principle of her civilization through the ages. She-has steadfastly held on 
to this principle against the varied vicissitudes of her history. The freedom 
of the soul has been for her the summum bonum of life ; and the divinity 
of man and oneness of existence, her eternal message. May India’s spiritual 
wisdom help the world in discovering the spirit which will unite men in 
building a Kingdom of God upon earth! 


October 1956 
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PREFACE 


UST as water falling from the sky goes to the sea, so the salutations 
offered to the various gods reach God alone (Akasát patitar toyam yathà 
gacchati sagaram ; sarva-deva-namaskarah Kesavam pratigacchati). 

This Sanskrit saying is echoed in most languages in India which still 
carry on the traditions of Hindu culture. It conveys a sentiment that is 
understood and immediately subscribed to by most people in India, and 
certainly by all Hindus ; and it indicates one of the fundamental attitudes 
in Hindu culture—its great sense of understanding and hospitality. ‘This 
basic mentality is very old in India—as old as the Vedas. One of the 
commonplaces in the Indian mental make-up is the sentiment expressed 
in that great passage from the 7 g-Veda, ‘Ekar sad, vipra bahudha vadanti — 
That which is, is One ; sages describe It in manifold ways. 

After the passage of centuries, the same sentiment was made incarnate, 
so to say, in the person of Sri Ramakrishna, who made this great statement, 
‘Jata mal, tata path'—There are as many ways as there are points 
of view. 

The present volume of The Cultural Heritage of India, planned by 
the Ramakrishna Mission Institute of Culture, is a testimony to this ancient 
sentiment, and the forty-five articles it contains, each by an eminent scholar 
and specialist, bear ample testimony to the great hospitality of the Indian 
mind in encouraging and inviting different points of view and different 
lines of approach to the great quest- for the Unknown—in ‘the flight of 
the alone to the Alone’. 

Men are equal on the basis of their common humanity, though no two 
individuals are the same in their intellectual and spiritual framework, as 
much as in their physical complexion. There are some people who are 
intellectually strong, and there are others who are easy to move emotionally. 
And there is a larger group which reacts to impulses and instincts more 
than to anything else. ‘To people of these three main types of outlook, and 
those of other types also, religion, both as an individual experience and 
practice and as a social vehicle carrying the individual members of a 
particular society in their progress in life, must ipso facto present a 
bewildering series of diversities. The scriptural religions like Islam and 
Christianity theoretically insist on dogmas and a uniform and unalterable 
creed. Yet we have in Christianity so many different sects, sometimes with 
notions and ideologies which go counter to one another. And Islam, too, 
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recognizes the seventy-two firqahs or sectarian organizations. Christ is 
quoted to have said, ‘In my Father's house are many mansions’. Gave we 
not legitimately take jt to mean that a great latitude was allowed by him 
in the sum total of the faith and behaviour of the elect, all together forming 
the entire body of the faithful who believed in Christ? Similarly, in spite 
of the preachings in Islam of the path of orthodoxy as embodied ina literal 
interpretation of the Word of God, Kalam Ilahi, which is the Qur'an, 
one of the Hadith or traditional sayings as ascribed to the Prophet 
runs like this: ‘Turuqu-llahi ka-adadi 'anfasi-l-makhlüqatí —The ways of 
God are like unto the breathings of all created beings. There are many 
people who therefore consider that it would be nothing less than blasphemy 
to assert that the ultimate Reality can be approached only by one path— 
and that path presumably is the one which the person making such an 
assertion believes in. 

Those who realize the miserably insignificaui character of the human 
individual in face of the great Infinity, and, at the same time, are conscious 
of the majesty of man as a reflection of the Divinity that is behind life, can 
only have a great and joyful sympathy with the idea that all creatures should 
be permitted to follow their own lines of approach in this matter, provided 
they do not transgress the rights of others. They would be able to accept 
the position as the most natural that, like a diamond of great price, the 
ultimate Truth presents itself to us through various facets, and the human 
being cannot ordinarily conceive of more than the facet that is presented 
to him. That facet alone is, for a particular individual, the only true 
experience, the only thing that matters for him. There, he and his God 
are alone. As the great Indian musical composer and singer of the 
sixteenth century, 'lànasena, the court-musician of Emperor Akbar, 
expressed in one of his devotional songs, “Bahu-ballaha, Tanasena-kau eka- 
ballaha’—Thou art beloved of many ; but >o far os Tanasena is concerned, 
Thou art the beloved one of only one (i.e. himself alone). That is the 
Hindu attitude towards the various facets through which Truth presents 
itself to the human mind in all climes and ages. 

To the Hindu mind, Truth presents itself in diverse ways, the validity 
of each of which is always admitted; and similarly Truth presents itself 
also to the Christian mind and the Islamic mind, the Confucian and the 
Taoist mind, and the mind ofthe Buddhist, through their various sects 
and schools. And these facets, so to say, have been stated and kaaa 
in philosophical systems and forms of practical religion. 
eee ks aspects of thg theories and practices, which the 

or itself, have been discussed in another volume 


(Volume III). And the sects and cults that originated in India and are 
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actually present (including also certain other ones from foreign lands. which 
found a hospitable reception on the soil of India), and to which the people 
of India have, according to their temperaments, hereditary environment, 
or developed predilections, dedicated themselves, form the characteristic 
expression of religion in India. The heritage of India for the average man 
basically or largely finds a fulfilment in these sects and cults. As such, 
a study of these cannot be neglected: they are of vital importance, as being 
a crystallized expression of the Indian spirit working through the centuries. 
Perhaps the word ‘crystallized’ should not be used, for crystallization takes 
place only when there is absence of dynamic life, when a system becomes 
dead. No Hindu or Indian cult or sect is absolutely dead and at a stand- 
still, as if it had no life. Newer and newer developments are taking place 
every day. In this development, we have to note, foreign influences and 
inspirations have also been playing a part. But that is a different matter. 

The present volume gives a sketch of the more important sects which 
one finds as living religions, or which are the diverse expressions of a living 
Religion in India. ‘The paths with their connected ideologies and practices 
are sometimes very simple, and sometimes very complicated. But that is 
of no consequence. In the sphere of taste and mental structure, there 
is no dispute, ‘Rucinari vaicitryad rju-kutila-nana-patha-jusam ; nrnām eko. 
gamyas tvam asi payasám arņava iva’—Owing to their diversity in taste, 
people prefer different ways, straight or crooked ; but Thou. art the only 
goal for man, just as the sea is the goal of all waters. * 

This basic tendency of India towards understanding and accommo- 
dation is the result of a great synthesis in the evolution of the Indian man. 
The Indian man of the present day (excepting for some extreme types which 
have remained on the fringes, like the Kashmiri Brahmanas and Kol or 
Munda or Mongoloid tribesmen) represents a racial mixture of at least four 
types of humanity. Each of these four types had its own physical form or 
forms, its own language, and its own culture and mentality associated with 
that language. But from very early times, there has taken place a mis- 
cegenation on the soil of India on a scale which seems to be unpaalleled 
anywhere else in the world. The white Aryans, the brown or copper- 
coloured Dravidians, the dark-skinned Nisadas or Austrics, and the yellow 
Kiratas or Mongoloids—all these races mixed with each other through what 
are known in Sanskrit literature as anuloma (high-caste man, low-caste wife) 
and pratiloma (low-caste man, high-caste wife) marriages, and as a result, 
as the late Dr. F. W. Thomas had observed, a common type of Indian man 
was evolved towards the end of the Vedic period. ‘These originally diverse 
racial and linguistic worlds also approached and met one another—including 


. cults and ideas about life and death and being. 
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Indian tradition acknowledges two main strands in Indian religion— 
the Vedic or the Nigama and the ‘Yantric-Pauranic or the Agama. There 
has been interaction between these two. The Vedic tradition is mainly 
the Aryan tradition, and the Agama tradition is basically the pre-Aryan 
tradition. But there has been a final blend of these two sets of ideologies, 
which differed in their original forms, in some very deep or fundamental 
points. We are not, however, concerned with that, as it was pre-historic. 
What is remarkable is the attitude of the Hindu thinkers through the 
centuries, after the Vedic,period, in trying to fit in these two systems 
together. And the result has been something which is unique in the world, 
and it fills us with admiration for the comprehensive spirit which was dis- 
played in making a new fabric out of the warp and weft of the diverse 
sects and ideas. The fabric is the fabric of Hinduism, in all its wonderful 
variety. 

An account of the various sects and cults as they are still living in 
India, and as they have been described in this volume, will show the 
remarkable variety of the religious quest in India, each of them following 
its own line of argument, and its own special view-point. It is not neces- 
sary to recapitulate them. A glance through the list of contents of the present. 
volume would be quite enough. These sects or religions, of course, form 
the path par excellence for those who believe in them or follow them. 

India has not disdained to enrich herself with the ideologies of other 
cults and sects from outside. Old Iranians and Greeks and Scythian and 
other peoples of Central Asia came to India in the past. The relationship 
between India and China through the centuries did not mean a one-way 
traffic only. India gave many things to China, but we are now becoming 
more and more conscious of the fact that India also took a number of 
things from the great civilization of China. So, too, the world of the rude 
or primitive Hünas and Turks had something to give to India. India 
welcomed to her shores the early Christians who came from Syria. It would 
not be a matter of surprise if the early Christians—and also the Jews, who 
came equally early—were enabled to give certain new things to the religious 
thought of India. The Zoroastrian Iranians, after the conquest of their 
country by the Muslim Arabs, also came to India and became a part of the 
Indian body politic. “So, too, in the case of Islam, which has influenced. 


India profoundly during the long centuries of its contact with the country, 


from the beginning of the eighth century a.D., and, may be, even earlier. 


HE more we would study the matter closely, the greater would appear 
o 


eine the points of contact between Indian’ religion and Sufistic Islam. 
m was deeply influenced by the Vedanta in 


Dira its formative period, but 
as a system, with its philosophy, : ; 


its monastic organization, and its devo- 
xviii í 


PREFACE 


tional exercises through singing, and dancing, it also impressed Indian 
religious life in late mediaeval times. It must be said, however, that 
whatever India took from other outside faiths, it completely. assimilated 
it to itself. So all these different melodies have brought in a great harmony 
in India, and that harmony can be felt only by men and women who have 
a corresponding harmony in their own souls. Otherwise, with a narrow 
outlook within, what really is a symphony would appear to be a disordered 
jangle or discordant noises. 

The variety of the religious cults within Hinduism, each of which offers 
its allegiance to the Vedas and the Upanisads as the fons et origo of Indian 
religion and religious experience, is quite bewildering. And yet, through 
these, we find a most wonderful display of the oneness of the human spirit. 

It was an Indian scholar, Madhavacarya, who many centuries ago 
wrote his very valuable treatise in Sanskrit, Sarva-dargana-sangraha, on the. 
philosophy he found in India. In the middle of the 
nineteenth century, Horace Hayman Wilson wrote his valuable monograph 
on the various religious cults of India, a work which still has its unique 
value. On the basis of this work, but with some additions of his own, 
Akshay Kumar Dutta, during the third quarter of the nineteenth century, 
compiled in Bengali an equally valuable work on the same subject, the 
Bhüratavarsiya U püsaka-sampradaya. And in the present volume, we have 
now.a formal and authoritative presentation of the subject. This volume 
particularly displays before us, as it were, the various petals that go to make 
the lotus as a single flower. Hinduism in its various ramifications derived 
from a common stock is an exceedingly interesting and instructive subject 
to pursue. It is not at all a single religion with a creed to which every- 
body must subscribe. It is rather a federation of different kinds of 


approach to the Reality that is behind life. That is the unique character 


of Hinduism, and that character is unfolded in the pages that follow. 
have been written, in the usual 


The preface to this volume was to us 
course, by its able editor, ‘Professor Haridas Bhattacharyya. But it is a 


matter for great sorrow that he passed away before the completion of the 
volume, and the task of writing this preface has devolved upon me, which 
I have tried to fulfil in my own humble way. 


various systems of 


SunITI KUMAR CHATTERJI 


Calcutta 
October 1956 


xix 


PRIMCOR I 
Copy; ight: 


SADASIN A 


-lrchaeologi al Surrey of India 


1 


INTRODUCTION 
I 
RELIGION, THE PIVOT OF INDIAN LIFE 
€] NDIA is not only the Italy of Asia ; it is not only the land of romance, 
of art and beauty. It is in religion earth’s central shrine. India is 
religion.’ 

The above remarks of Cramb are amply borne out if we take into 
consideration the religious history of this vast sub-continent. The discovery 
of the Indus valley civilization pushed back the cultural history of India. 
beyond the Vedic age, and this culture included not only material civiliza- 
tion, but also spiritual achievements. Since then more light has been thrown 
on what is called the prehistoric civilization of this ancient land. This 
testifies not only to the antiquity of Indian culture, but also to the conti- 
nuity of its spiritual progress Nowhere else in the world has religion 
been made the object of such vast experimentation as in India. This 
grcat land has grappled at all times with ultimate problems, and this search 
after truth has been undertaken not by one race or one area, but by the 
whole population spread over the entire land. Looking geographically at 
India, we find that every where from Kashmir to Kanya-Kumari (Cape 
Comorin) and from Gandhára to Kamarüpa (Assam), there have been 
strenuous endeavours to discover truth. One significant feature of this 
phenomenon is that at no stage was theology dissociated from philosophy. 
If the Vedic seers sent up hymns and laudations to their gods, they specu- 
lated at the same time upon their ultimate nature and came to the con- 
clusion that, at bottom, they were all manifestations of one primal Being. 

The religious urge was materially affected by the rise of Jainism and 
Buddhism ; but even these were obliged, in the course of their philosoph- 
ical speculation, to raise theological issues and, later on, establish some form 
of religious cult. In the protest against the Vedic cult of sacrifice, which 
involved ceremonial cruelty, they were joined. not only by Brahmanical 
thinkers who put allegorical interpretations on Vedic rituals, but also by 
those of a more metaphysical bent of mind to whom the world owes the 
magnificent mystic monism of the Upanisads. The gods remained, but 
only in a subordinate and colourless form, and, towering above them all, 
regarded as the impersonal Absolute, though some- 
es. Although thereafter there came a 
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counter-reformation, it nevertheless became obvious that the Vedic age 
had irrevocably passed away and that there was a definite shift towards 
monotheism in intimate association with the theory of Brahman. Strict 
monotheism was yet to come ; there was, however, ushered in a monclatry 
which amounted almost to monotheism. We need not enter into the 
disputes of the philosophical schools or the conflicts of the religious sects, 
but we are interested in the epics and the Puranas as valuable human 
documents testifying to the groping of the human mind for a stable founda- 
tion of religious faith. and social morality. When, at a later time, acquaint- 
ance and clash with foreign monotheistic creeds necessitated a reforma- 
tion of her religious beliefs and practices, India was able to find within 
her rich spiritual heritage all the materials she needed for reorienting her 
religious life and establishing a more equitable social order. 


CONTRIBUTION OF DIFFERENT PARTS OF INDIA TO ITS 
RELIGIOUS LIFE 

We have already mentioned that no particular part of the country 
can claim monopoly in spiritual speculation. Where theologians turn meta- 
physicians and, conversely, metaphysics culminates in theology, doctrines 
propounded tend to have both a metaphysical and a theological bearing. 
Thus to Kashmir we owe the Trika philosophy in association with Saivism. 
The Punjab (including the outermost north-western areas, of which 
Afghanistan once formed a part) gave us the hymns of the Vedas, as also 
the magnificent Gandhara school of sculpture in Buddhism. The heart 
of Aryavarta gave us the ritualistic literature, the earlier Upanisads, the 
epics, and some of the older Puranas. Mithila is famous for the spiritual 
fellowship of Janaka and Yajfiavalkya. To Magadha, we owe the inspiring 
messages of Mahavira and Buddha. Bengal has given us the Caitanya 
movement as also the later Tantras. Assam has similarly given us the pure 
Vaisnavism of Sankara Deva and, in earlier times, the magico-religious cults 
of the Tantrikas. The mediaeval Siddhas, whose cult-descendants are the 
Kanphata Yogis or the followers of Matsyendra Natha and Goraksa Natha, 
probably came from eastern regions. To Nepal, we owe the synthesis of 
Brahmanical and Buddhist religions, and the schools of painters and 
braziers, who, with the Tibetans, have given form and shape to the 
multitudinous gods and goddesses of the Mahayana pantheon. Orissa is 
justly celebrated for its magnificent Bauddha, Sakta, Vaisnava, and Saura 
monuments, as also for its philosophical works. supporting the theism of the 
Caitanya school, and for the continuance of the Buddhist tradition in a veiled 
manner in religious and social practices. Orissa may also probably claim the 
distinction of having provided the Samba Purana in honour of Siirya. 
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When we reach the Dravidian area, we enter a region that has given 
India not only the foremost commentaries on the Brahma-Sütra, which 
provide a philosophical basis of religious belief, but also the most lyrical 
of religious singers, both Vaisnava and $aiva, whose devotional outpourings 
have been justly praised. The Vaisnava Alvars and the Saiva Nayanars and 
the numerous writers of Sarnhitas and Agamas brought religion to the heart 
of all, and, ultimately, orthodoxy itself was forced to recognize the ver- 
nacular hymns also as acceptable offerings to the deity. Mostly free from 
fear of iconoclasm and far away from the seat of alien political authority, 
the religious South turned the whole country into a vast cathedral-city with 
gorgeous temples and spectacular rites, and the year into a round of festivals 
and pilgrimages. The Smartas toned down the sectarian bitterness which 
Paficaratra and Agamic conflict tended to produce. In the Karnataka 
country was evolved the Lingayata cult which, in alliance with the Jainism 
of the South, attacked many items of the orthodox Brahmanic creed and 
custom. The saints of Karnataka vie with the Tamil Saiva and Vaisnava 
lyricists in their rapturous devotion to God. Maharastra has given us the 
galaxy of saints, Tukarama, Namadeva, and others, whose abhangas 
(devotional verses) have illuminated innumerable souls with their mystic 
light. Like the mediaeval mystics of North India—Kabir, Dadi, Ravidasa, 
Nanak, Mirabai, Tulasidasa, and others—and the Tamil saints of Vaisnavism 
and Saivism, they have proved that when the barrier of the sacred Sanskrit 
language is removed, religion overflows all boundaries of caste and conven- 
tion, and establishes a new hierarchy in the spiritual field enriched by the 
waters of living faith. Gujarat and Kathiawad may claim the distinction 
of having given us the early Bhagavatism, the redaction of the Svetambara 
Jaina canon, and the consolidation of the solar cult, while to the south, in 
the Karnataka and other areas, the Digambara Jaina literature was consoli- 
dated and extended. Who can forget the kingly patronage that was so 
lavishly bertowed by different dynasties and individual rulers to further 
the cause of this or that religion, all through the centuries, in different parts 
of the country, especially beyond the Vindhyas? Nor must we forget that 


Dayananda Saraswati, the founder of the Arya Samaj, hailed from Gujarat, 
though his greatest following was in the Punjab, where, like the Sikhs, the 
Arya Samiijists so liberalized Hinduism that the challenge of Islam was 
effectively met in that area. Sind has given us the great Sufi thinkers of 
India. 

It is only in recent years that we are coming to realize the value, from: 
the cultural standpoint, of regions like Rajasthan, Vindhya Pradesh, 
Madhya Pradesh, Hyderabad, the tribal areas of Assam, and the southern 
part of Bihar. Here we have remnants not only of archaic religious belicfs 
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among the Kolarians, who predated the Dravidians, but also of the pre- 
historic peoples of the different Stone ages, whose religious life we are 
painfully reconstructing with fragments of cult-objects. The Austric 
culture, that extends up to Nasik in the west and covers a wide area, 
including Nepal and the hills of Assam, is of a piece with the Pacific 
culture ; but it is now changing almost beyond recognition with elements 
drawn from Aryan and Dravidian civilizations. In Rajasthan we are now 
discovering sites belonging to the Mohenjo-daro and Harappa civilization, 
Thus, even these dark areas were at one time illuminated by religious 
traditions with hoary antiquities of their own. We can therefore justifiably 
repeat the assertion that ‘India is religion’. We do not exclude from this 
description Ceylon which has given us the Pali Tripitaka and other 


Buddhist religious literature and also imperishable Buddhist religious 
monuments, 


COMMINGLING OF DIFFERENT CULTURES 

In the evolution of this nation-w 

the contributions of different racial 
today it is difficult to separate them. 
Dravidian, the Austric, the Scythian, 


Indian culture. Nowhere else in 


cultures met and coalesced, in the course of time, as in India. Her tolera- 
tion prompted her to give shelter to all faiths, and her catholicity of olden 
days enabled her to absorb foreign elements with €ase and export her own 
culture to the countries round about. Latterly, she kept the foreigners 
out by stiffening the caste rules, and shut herself in by discontinuing reli- 
gious missions to foreign lands. The first restriction is being slowly removed 


now, but the second task of re-establishing cultural contacts abroad hag 
Yet to assume greater vigour. 


The bulk of the now very small but highly intellectual, wealthy, enter- 


prising, charitable Parsi population of the world, following Zoroaster, has 
had its home in the western part of this country for over ten centuries, There 
is an ancient colony of Jews in Cochin. Tradition Says that St, Thomas, 
one of Christ’s twelve Apostles, came and planted the seed of Christianity 
in South India shortly after the passing away of Jesus, Hindus, Jains, and 
Sikhs, barring a comparatively small number of emigrants scattered in 
British possessions, have no other home than India, which is the motherland 
of some hundred million Muslims also (including those of Pakistan), And 
it is well known that it is the birth-place of Buddhism and contains all the 
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first, and earliest sacred places of that religion, to which pilgrims have been 
coming year after year from all the Asian countries where Buddhism has 
spread. Lao-tzism, Confucianism, and Shinto practically all merged into 
an amalgam with Buddhism in China and Japan. 

Thus we sce that all living religions are gathered in and around India. 
Her geographical position has enabled her to establish contact of various 
kinds with both eastern and western Asia, to receive from, as well as to send 
to, other countries spiritual gifts, and thereby, to deepen and widen her own 
culture. 


UNITY OF INDIA THROUGH PLACES OF PILGRIMAGE 

There can be little wonder that India became religious not only in the 
composition and compilation of sacred texts and the rise of sects all over the 
country, but also in being equipped with visible symbols of religious value. 
From Kashmir to Kanya-Kumari, the whole country became studded with 
sacred streams, famous places of pilgrimage, magnificent temples, and 
centres of big seasonal religious gatherings. Some like Prayaga (Allahabad), 
Kāśī (Banaras), and Kafici (Kancheepuram) are still sacred to both orthodox 
and heterodox sects ; some like Haridvara (Hardwar) and Rajagrha (Rajgir) 
are patronized by more than one sect ; there are others like Puri, Ayodhya, 
Mathura (with | Vrndavana), Ujjayini (Ujjain), Sriranga, Tirupati, 
Pandharapura, Dvaraka, Nasika, Kamakhya (near Gauhati), Buddha 
Gaya, Sáranütha, Pavapuri. and Navadvipa that are patronized generally 
bya single religious community. At the four cardinal points stand the four 
dhamans—Badarikagrama, Puri, Ramesvara, and Dvaraka, and in or near 
them the four seats of Sankaracarya, which every pious Hindu aspires to 
visit once in his life. The religious unity of India was achieved by elimi- 
nating all geographical distinctions and distributing places of pilgrimage all 
over the country. . 

Thus a Sakta has his fifty-one places of pilgrimage strewn all over 
in Baluchistan) to Kamakhya and from Kashmir to Ceylon. 
s his Mount Kailasa and temple of Pa$upatinatha 
aries, and, within them, those of Amaranatha and 
Rameévara in the soüth, Somanatha in the west, 


from Hinglaj ( 
Similarly, a Saiva ha 
beyond Indian bound 


Kedaranatha in the north, 
and Bhuvanegvara and Candranatha in the, east. The Vaisnava, too, can 
point to the seats of Badarinatha in the north, Padmanabhasvamin at 


Trivandrum in the south, Puri in the east, and Dvaraka in the west. 


NAGE TO RELIGION AND TEMPLES 
were also the patrons of religion 
adship really belonged to 


ROYAL PATRO 


India was fortunate in that her kings v 


in more senses than one, though the religious he 
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the Brahmanas. Kings not only encouraged scholars and religious Writers 
to compose noble literature, but also summoned councils to settle religious 
disputes and fix the canon, and sometimes took part in religious discussions 
themselves. In the Upanisads, they even appear as teachers of the highest 
wisdom, Brahmavidya, and Brahmanas, too, approached them for spiritual 
enlightenment. They settled scholars on lands donated by themselves. The 
many copperplate grants bearing the royal insignia, often a religious symbol, 
found all over the country, testify to their religious zeal and charitable 
disposition. Religious brotherhoods received liberal gifts from their hands, 
They struck coins with divine effigies and took pride in calling themselves 
the followers of this or that mighty god, or of this or that founder of faith, 
They built magnificent temples to house divine images, and endowed them 
with suitable land grants for the maintenance and provision of scriptural 
instruction. In ancient times, the toleration of some kings showed itself 
in active charity to faiths other than their own. Kings like Agoka and Harsa 
even went beyond this; they had sincere faith in, and respect for, other 
religious creeds, 

Buddhism spread far and wide under the patronage of Asoka; Brah- 
manism throve under the Imperial Guptas, the Calukyas of the Deccan, 
and the Colas of South India; and Jainism had the powerful princely 
support of the Calukyas of Gujarat and the Ràstrakütas of Malkhed. Ruling 
dynasties like the Palas of Bengal and the Karas of Orissa, who supported 
Buddhism ; the Western Gangas of Mysore, who patronized Jainism ; the 
Senas of Bengal, the Eastern Gangas of Orissa, and the Hoysalas in South 
India, who patronized the Brahmanical faith ; and rulers like Sasanka of 
Bengal, who upheld Saivism ; Harsa, who promoted Buddhism ; and Bijjala 
Kalacurya of Kalyana and Kumárapala Calukya of Anhilvada, who supported 
Jainism—these can be instanced at random as powerful patrons of different 
religions. "The fortunes of faiths often swayed with the faith of the ruling 
prince, as for example, under the Kusanas, and evidence can be adduced 
to show that in South India places of religi 


Religion as a culture survives in the hearts of men 
temple cult depends upon patronage. The rise and fall 
have depended in India, as elsewhere, to a great extent on pri 
age. In the heart of the country, both in North and South India eve 
sect can point with pride to the numerous’ i 


statues, of unsurpassed splendour in religi 


; but religion as a 
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South India, wonderful specimens of titanic architecture, each one of which 
can house and run a whole university of thousands of students. When this 
royal patronage was lacking or withdrawn, the temples fell into disrepair, 
and were often abandoned, and the stream of visitors and pilgrims flowed 
iu otier Channels. Further complications arose when Islamic iconoclasm 
smashed images and desecrated temples, for then these ceased to be objects 
of religious worship altogether. 

In the heyday of their glory, the income of temples went mainly to the 
benefit of the people at large by way of the promotion of education and help 
to the needy. Later, such ideals gradually receded into the background, 
particularly where the right of worship descended by the law of lineal succes- 
sion, and it became a private property of certain specified families, not always 
composed of religious men or moral exemplars. 

It is only in the South that, in recent times, the first successful attempt 
has been made to tackle the problem of properly utilizing temple funds and 
to bring the temples under some sort of State control. Under the auspices 
of one such religious centre a university has now been started. But the 
experiment is bound to be repeated on a wide scale, owing to a general intel- 
lectual awakening among the masses, caused as much by the spread of 
literacy as by the growth of political and social consciousness. 


DIFFICULTIES OF THE SANSKRIT LANGUAGE 


In reviewing this phenomenon of religious growth in India, we are not 
passing any judgement on the spiritual value of each and every one of the 
religious movements, institutions, and practices. Everything is not ideal or 
idyllic in this picture. For one thing, the lesson was lost that language is 
the spontaneous expression of thought and emotion, and that therefore 
mantras in an archaic.tongue may acquire a mystic value, but are unintelli- 
gible to most of those who utter them. A belief in the magical efficacy of 
Vedic mantras, which became an article of faith with the Brahmana litera- 
ture and the Pirva-Mimarhsi philosophy, was inevitable under such 
circumstances. In this the Aryan of India erred indeed in the goodly 
company of the Zoroastrian, the Roman Catholic, and the Mohammedan, all 
of whom repeat prayers in Zend, Latin, and Arabic, respectively, without 
often understanding their meaning. The one purpose that this retention 
of old language really served was the saving of the Vedas from oblivion ata 
time when the human mind was the only tablet on which the Sruti was 


Written. 


Classical Sanskrit replaced the Vedic language for all purposes in later 


times, even in the composition of books on law and religion; and the 


Pauranika püjas, which supplemented the Vedic invocations (sandhyavan- 
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dana) and sacrifices (yajiia), were conducted in classical Sanskrit. But when 
this Sanskrit itself became unintelligible to the masses (if it ever was com- 
pletely understood by them), a similar indulgence was not shown to the 
provincial languages as vehicles of religious expression except in heterodox 
systems like Jainism and Buddhism in earlier times (and they too latterly 
developed a tendency to lapse back into Sanskrit) and in popular religious 
movements of later times like Vaisnavism, Saivism, Sikhism, etc. The 
mystic syllables and formulae of the esoteric Tantras, when divorced from 
their philosophical and religious setting, are a logical corollary of the faith 
in the force of the unintelligible spoken word, to which not only Brah- 
manism, but also Jainism and Buddhism succumbed. 


DRAWBACKS OF THE CASTE SYSTEM 


. The rise of a sacerdotal caste, specializing in the performance of 
religious rights, has not been an unmixed blessing either. Among the 
Jews and the Zoroastrians also there was a priestly class, but in India 
the system attained a rigidity unknown elsewhere. Though originally all 
the three higher castes, Brahmana, Ksatriya, and Vaisya, were regarded as 
twice-born (dvija) and had the right of access to the Vedas, in the course of 
time, the Brahmanas monopolized this function in such a way that not 
only were the other two castes ousted from the performance of Vedic rites, 
but their attempt to regain their lost position, e.g. by Visvamitra, was 
resented by the Brahmanas. On the other h 
rigid form, but conferred spiritual dignity on some unworthy shoulders. 
One born of Brahmana parents could claim privileges and pre-eminence 
irrespective of his possessing the necessary spiritual qualification for 
Brahmanahood. The $üdras were excluded altogether not only from the 
religious field as ministrants, except for some insignificant functions, but 
also from the study of some philosophical disciplines which required, as 
à preliminary qualification, the study of the Vedas, whi 
entitled to undertake, Mixing of blood, however, could 
altogether ; but the caste of children born of miscegen 
union was higher or lower according as the mother belonged to a lower 
or higher caste than that of the father, all marriages of men above their 
caste being disfavoured and discouraged and heavily laden with disabili- 
ties. Under this ban fell the Candalas, born of $üdra father and Brahmana 
mother, who became an untouchable class. i 
The mediaeval mystics of India, who inveighed against caste and reli- 
gious custom alike, had ample justification for their bitter attack on the 
religious practices of the day; and their contribution towards 
conception of the deity and a better social organization cannot 
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estimated. A living faith was brought to the door of the meanest by preach- 
ers who often came from the submerged classes of Hindu society, and 
that in the very citadel of orthodoxy, namely, Aryavarta, so. highly extolled 
in the Manu Samhita. Islam brought not only a levelling, but also a leaven- 
ing influence to India, with its uncompromising monotheism and social 
equality of all adherents of the faith. Brahmanism had to put its house 
in order against the danger of Islam, and some sects like Sikhism owe 
their inspiration as much to Islamic as to Hindu sources. 

Orthodoxy, however, reacted characteristically to this new menace by 
tightening social control in its various later Smrtis (as, for example, of 
Raghunandana in Bengal). But it began to multiply new religious vows 
(vratas), so much so that the whole year was turned into a round of rites 
and festivals. ‘This served to make the common people more superstitious 
and yet, at the same time, more religious in a way. The one solid good that 
was achieved, however, was that popular methods of religious instruction 
were evolved, the contents of the learned books brought to the knowledge 
of the masses at large, and certain high ideals of virtue which constitute 
the priceless heritage of India, like the dutifulness of Rama, the chastity 
of Sita and Savitri, the brotherly love of the Ramayana and the Maha- 
bharata heroes, the religious devotion of Dhruva and Prahlada, the truthful- 
ness of Yudhisthira, the charity of Sibi, Karna, and Hariscandra, and the 
achievement of Viévàmitra in re-establishing the principle of social emi- 
nence according to personal qualification, were held up before the public 
for admiration and emulation. No wonder that the Mahabharata should 
come to be regarded as the fifth Veda, open to all alike, the Puranas to be 
religiously recited, and in the South the popular devotional literature 
should come to be known as the Tamil Veda. 


SOME RELIEVING BASIC FEATURES 

In tracing the evolution of religion in India, we are constantly 
reminded of certain basic features of surpassing interest. In this land ‘of 
religion, a prophet never lacked an appreciative audience, nor freedom 
to express his views. The parivrajakas (itinerant religious teachers) in 
Buddha’s time often belonged to non-Brahmanic castes, and in mediaeval 
times the reformers who followed Ramananda came from some of the 
lowest classes of society and even from outside the fold of Hinduism ; 
neither the one nor the other class of teachers failed to get 
though the message preached was often radically 
de of orthodoxy and cut at the root of 
being an ethnological rather than a 
e masses was never stereotyped, and 
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this gave to the adherents of the faith a latitude in picking and choosing 
materials suited to individual temperaments. The man of faith, the man 
of action, and the man of knowledge and meditation could each find in 
the capacious religion of his forefathers something to justify his own 
method of spiritual practice. 

When even the Vedas were regarded as apauruseya (superhuman), 
conformity to religious prescription did not imply blind obedience to the 
command of a personal deity, but connoted the aligning of conduct to the 
rules of order (rta) and truth (satya), which, in a magnificent hymn (R. V., 
X. 190) of Rsi Aghamarsana (lit. sin-destroying), are called the first 
products of divine feryour (tapas). It was on the supremacy of the moral 
order that the later concept of Karma could be easily superimposed by 
Jainism and Buddhism. Not having to subscribe to what Dr. Radha- 
krishnan has described as a Statutory method of salvation, it was Open to 
religious men to speculate freely upon the problems of faith and conduct, 
and to propound diverse theories of faith versus works, 
intellection, absolutism versus theism, 
are still the wonder of other creed 
rancour, and hence religious animos 
persecuting intolerance. It is orthodoxy 
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basis in the congenital vocational temperament and aptitude to the 
dubious but socially convenient one of rigid heredity. 


II 


THE VARNASRAMA-DHARMA 

The wonderful scheme of varnasrama-dharma is propounded in 
Manu Smyti, the oldest Indian law-book, whose injunctions are still 
followed by the Hindus, though in a very distorted form. The first 
glimpses of the varna scheme we already get.in Rg-Vedic Puruga-sükta, 
where the whole of society is regarded as a universal or social Man, of 
whom society is a reflex, and the various vocational groups, his different 
limbs. The mouth, or rather the head, of this collective social Man or 
human race, according to the Purusa-sükta (R. V., X. 90), was the Brahmana, 
his arms constituted the Ksatriya, his trunk was the Vaigya, his legs: were 
represented by the Südra. Such is the thousand-headed, thousand-eyed, 
thousand-legged social Man, who spread over all the earth and ruled: over 
all other living creatures. : 

The Manu Smrti organizes the whole human race, in accordance with 
the conception in the Purusa-sikta, through the scheme of varnasrama- 
dharma, into four natural psycho-physical types (varnas) of human beings, 
and four natural stages (@ramas) in each individual life. In-other words, 
the basic social components are (1) the man of knowledge, of science, 
literature, thought, learning—Brahmana, (2) the man of action, of ‘valour 
—Ksatriya, (3) the man of desire, of acquisitive business enterprise— 
Vaisya, and (4) the man of little intelligence, uneducable beyond certain 
low limits, incapable of dealing with abstract ideas, fit for only manual 
labour—$üdra, And the four stages are those of a student (brahmacarin), 
à householder (grhastha), a hermit (vànaprastha), and a monk (sannyasin). 

` Nietzsche, the famous philosopher and litterateur, has. declared of 
Manu Smrti as follows in his The Twilight of the Idols: 

‘Such a law-book as that of Manu sums up the experience, sagacity, 
and experimental morals of-long centuries ; it comes to a final decision, it 
does not devise expedients any longer.... At a certain point in the 
development of a nation, the book with the most penetrative insight pro- 
nounces that the experience according to which people are to live, i.e. 
according to which they can live, has, at last, been decided upon.... To 
draw up a law-book like that of Manu means to permit a nation henceforth 
to get the upper hand, to become perfect, to be ambitious of the highest 
art of living.... The arrangement of castes, the highest cardinal law, is 
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only the sanction of a natural order, natural legality of the ian ^ 
over which no arbitrariness, no "modern idea , holds sway. In every E hy 
society, three mutually conditioning types, dilerepily gravitating p = 
logically, separate themselves, each type having its own hygiene, its ur 
domain of labour, own special sentiment of perfection, own special superi- 
ority. Nature, and not Manu, separates those mainly intellectual, those 
mainly endowed with muscular and temperamental strength, and those 
distinguished neither for the one nor the other, the mediocre third class, 


one from the other; the latter being the great number, the former the 
select individuals.' 


THE FOUR PURUSARTHAS 


The goal of life, according to the Sanatana Dharma (Hinduism), is two- 
fold—abhyudaya and nihsreyasa—consisting of the four values (purusartha) 
of dharma, artha, kima, and moksa. Abhyudaya consists of dharma, artha, 
and kama, or, to put them in the reverse order, sense-joy, refined by 
wealth, and regulated by law. This group of triple values is, broadly speak- 
ing, to be purstied in the first half of life, the first two àframas—those of a 
brahmacarin (student) and a grhastha (householder). The second half of 
life, made up of the next two aSramas—those of a vanaprastha (hermit) and 
a sannyasin (monk), is to be devoted to the achievement ‘of nihsreyasa 
(summum bonum), which consists in attaining moksa (salvation), deliverance 
form all sorrow, doubt, and fear. 

From all this, it will be apparent that Sanatàna Dharma was a very 
practical religion. India was religious not only in an other-worldly “sense, 
but also very much in this-worldly sense. It set before human beings not 
only heaven in the hereafter, but also heaven here, a welfare State (sarvodaya 
samaja), in which all would be pleasantly and profitably occupied, To quote 
Manu: "That Which secures abhyudaya (prosperity) here, and nihíreyasa 
(highest bliss) or moksa (deliverance from all fear) hereafter, is dharma,’ 
Some say dharma and artha, (law-religion and wealth 
tha ; others, 


by, all three together,’ Supre 
nirvana, moksa, mukti, etc. 
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But none listened, and the Kauravas, the Pandavas, and the Yadavas all 
came to destruction. Two world wars, each far more destructive than the 
Mahābhārata war, within the first half of the twentieth century, have 
illustrated the same law: grab, greed, hate, and lust are followed by vast 
butcheries. 

But even those who feel no need to believe in a God or gods, an 
after-life, and the like agree that some laws, some rules of conduct, are 
indispensable for social life. Laws and rules of conduct may differ from 
time to time and place to place, but without some curb on human vagaries 
and evil propensities, no decent and secure social life is possible. Hence the 
necessity of balancing social interests on the foundation of the spiritual 
kinship of men, howsoever conceived. Hindu India strained the rules 
of true dharma when it advocated in theory the equality of all in relation 
to Brahman, but in practice negated it by an atrocious multiplication of 
mutually repellent castes and sub-castes, thereby weakening the integrity 
of the social system and falling an easy prey to foreign aggression, first 
Muslim, then European, which not only seized its body, but also made an 
assault upon its spiritual citadel by capturing the imagination of the socially 
neglected, degraded, and oppressed classes by an offer of social equality. 


III 


LAW OF KARMA AND MAINTENANCE OF SOCIAL ORDER 


We now turn to a fundamental belief among the religious faiths in. 
India, namely, the law of Karma. The immanent working of the divine 
spirit in the universe, especially in the maintenance of the social order, 
is a cardinal tenet of Hinduism. As in Confucian belief, an intimate rela- 
tion is supposed to exist between cosmic happenings and social phenomena, 
particularly the ordering in the State. If the king ruled justly and proper 
social relations were maintained, rains fell in season, and no premature 
death could take place in the kingdom. Any calamity to. individual or 
social life indicated the presence of some social disorder .and prompted 
search for the offending event. A king who failed to punish the criminal 
incurred the guilt of sin by his lapse, as the authors of disciplinary litera- 
ture (Niti-&astra) point out. As the upholder of the moral order, he is the 
representative of the Divine in whose universe good is destined for reward 
and evil for punishment. The law of Karma acts as an invisible and imper- 
sonal law of recompense and retribution, but really it is the hand of God 
that operates in restoring moral equilibrium. . 

So also, the impersonal laws of the land .draw their authority and 
validity from the king. Good rulers are embodiments of the law of Karma. 

15 


THE CULTURAL HERITAGE OF INDIA 


‘As ye sow, even so must ye reap.’ ‘As ye do unto others, so shall it be 
done unto ye. The good ruler punishes or rewards evil or good acts 
quickly, in this very life, whereas the law of Karma would do it, slowly, in 
a subsequent life. As Manu says, 'If the ruler fails to punish criminals 
according to law, then the strong would devour the weak, as fish do in 
water (VII. 20). 'If the ruler wields the rod of punishment justly, he and 
his people prosper and increase in all the three desiderata of life, namely, 
dharma, artha, and: kama. But if he is lustful, dissipated, unjust, mean- 
‘minded, then he should be slain by that same rod of punishment’ (VII. 27). 
The Mahabharata echoes the same thought: 'He who, having sworn by 
solemn oath at his coronation to protect the people from wrongful oppres- 
sion, fails to do so, should be combined against by the people and slain, 
even as a mad dog' (Anusasanaparvan, LXI. 33) 

The sanctity of contracts, oaths, and VoWs rests upon the same belicf 
in the pervasive operation of the divine power in all human dealings. The 
name of the Lord must not be taken in vain, nor must engagements and 
promises be lightly made and broken. An ascetic cannot abjure his 
religious vows and enter upon matrimony 
themselves without grave Spiritual consequences. 
never go to sleep, and they can never be hoodwink 

gaze of the divine; conscienc 
of the moral delinquent, when alive, 
dead, if not also here below. 
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sin as well as of merit become exhausted, sooner or later, according to the 
Nature of that sin or merit, and then souls return to earth, with sub- and 
supra-conscious memories, to profit by lessons of past birth, and advance 
or recede in varying degrees on thé path of evolution. The ultimate objec- 
tive is always liberation or cessation of embodiment, through a spiritual 
illumination about the independence of the soul and its freedom from the 
bondage of matter at all times. 


OTHER WORLDS : 

To the fact of rebirth necessarily attaches the third great truth that, 
as there is this physical world corresponding to our five senses and waking 
state, there are other worlds corresponding to subtle senses and other states 
of consciousness. "Through these our souls pass between death and rebirth 
in this world, even as we pass through dreams between night and day; 
and as these dreams are painful or pleasant according to the impressions 
stored up in our mind, even so our souls spend periods in hells or heavens 
of various grades according to the quality of our sinful and meritorious 
acts; and also there are sub-human, co-human, and super-human king- 
doms of beings which inhabit them, and man, by special training, can 
develop inner subtle senses: and latent psychictl powers which would open 
these worlds to him. i 

Svargas, narakas, and lokas or bhuvanas, i.e. paradises, hells and pur- 
gatories of higher and lower levels, and worlds or subtle and gross planes of 
matter—are affirmed by all religions. Devas and upa-devas (gods and demi- 
gods), angels and devils, and good and evil spirits of earth, water, fire, air, 
woods, hills, etc. are common to all religions and pegples, at least as items 
of popular belief. Many such popular conceptions were simply carried 
over into Brahmanical religion from. primitive beliefs, and some have 
travelled down from Vedic times. Personification and deification have 
both played their part, with the effect that not only were the powers of 
nature personified into divine and semi-divine beings, but also the ancestors 
(pitrs) and sages of the race were given divine status, Even abstract 
qualities, like éraddhà (faith), manyu (anger), nirrti (death), ahi (intellect), 
hri (modesty), pusti (nutrition), medha (intelligence), dhrti (patience), etis 
Were personified as worshipful beings. With the rise of sectarianism, the 
different heavenly abodes,(lokas) of the various gods ‘were more sharply 
distinguished, and each god was provided with à retinue of semi-divine: 
beings in keeping with his function and status. Even Buddhism and 
Jainism, which worshipped no gods proper in their philosophy, admitted in 
their religious developments a multitude of heavens and hells and popular 
Semi-divine beings, like yaksas and — e as also the Genizens, of 
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various grades of the nether region or hell. Also the prophets of their respec- 
tive faiths received an adoration bordering on religious devotion. 


i THE LAW OF CYCLES i 

A corolļary of the law of action and reaction is the law of cycles. 
Involution and evolution (sankoca-vikasa) and vice versa characterize the 
world-process. Orbs of heaven are always rotating as ‘well as revolving 
round greater orbs in ever larger circles and cycles of space and time. The 
Purāņas speak of vast periods of time, such as yugas, mahāyugas, manvan- 
taras, kalpas, and mahakalpas, governing our earth and the solar system. In 
the sthūla (gross) world, we have birth, growth, decay, and death of the body. 
In the sūkşma (subtle) world, we have increase and decrease of mental 
powers, the will to live and the will to die. The Puranas tell us that the 
same Jivas may become devas or suras (gods) in one kalpa (acon), and 
daityas or asuras (demons) in the next, and come back again as men. Spirit 
descending into matter and ascending out of it again, attaching itself to 


it and detaching itself therefrom, on all possible scales—is the universal 
law of world-process. 


THREE EXPLANATIONS OF THE WORLD-PROCESS 
When the soul comes to ‘the human stage, 
ds to the how and why of all we see around us, as to the meaning and 
purpose of life, arises. Bnt it is caly after a soul has turned from descent, 
to ascent, from extrovertness (parak-cetana) to introvertness (pratyak- 
cetana), that the urge for inquiry becomes stronger and stronger, until it 
becomes verily a matter of life and death to it to understand the how and 
why of all existence. In its amous search, the soul passes through two 
Stages and finds a solution. of its harassing problems, and then attains rest 
and peace in the third and last stage. In terms of knowledge, these stages 
of inquiry constitute the three chief darsanas (views), the Dvaita, Vigista. 
dvaita, and Advaita. - ; » 


These three views correspond, in western phraseology, to deism, per- 
sonalistic theism or concrete monism, a 


ind absolutistic monism ; in ration- 

alistic terms, to the popular view of causation, namely, that an extra-cosmic 
personal God has created the cosmos, the scientific view of causation, namely, 
that thought’ and extension are inseparable aspects of one and the same 
ultimate Reality and are undergoing transformation perpetually, and the 
metaphysical view of causation, namely, that the cosmos is a dream-illusion 
of the one Spirit or universal supreme Self ‘or Principle of consciousness 
Broadly Speaking, these correspond to Arambhavada of Nyàya-Vaitesika, 
Parinàmavada of Sarhkhya-Yoga, and Vivartavada or Abhàsavada. a 
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Adhyasavada of Vedanta. These three views correspond generally to 
temperaments of active energism, devotional pietism and mysticism, and 
enlightened mysticism, and in spiritual life to paths of salvation by works, 
faith, and knowledge. 

Advaita Vedanta is indeed the culmination of the Sanatana Dharma, 
and religion, philosophy, science, and art all meet in it and merge into 
one. Monism obviously means belief in One. But the world-process is 
not, and cannot be, explained in terms of One only. It is patently made 
up:of countless many. The duality of the One and the many is reconciled 
by Advaita by showing that they are both penultimates and lose their 
separate identity in the non-dual Absolute or Parabrahman. 


THE GOAL OF LIFE - 
A corollary of the explanation of the how and why of the world- 
Nhat is the goal, the end and aim of life? 


process is the great question, V 
The final aim, cherished by every human heart, is the return to that 
strayed ; it is to gain the 


original state of perfection from which we have 
realization that all world-process is but play, lila, of oneself. Some time, 
sooner or later, this realization comes to every soul, after the experience 
of all sorts of joys and sorrows, sins and good deeds, and depths and heights 
of life, because all souls are identical in essence with the one supreme 


Self. The outcome of this realization is freedom from all bondage, and 
ther entity apart from and other 


than the Self. 
IV 


METAPHYSICAL AND. THEOLOGICAL SPECULATIONS 

The concept of a spiritual universe has been a hard-won victory for 
the human mind. A western poet has well written of this mystery that 
has created and runs this world-process: ‘Some call It Chance and some 
call It God, some call It Fate . . ^ "The Svetasvatara Upanisad gives a similar 
list of primal principles. But the best, dearest, and nearest name for this 
Supreme mystery came to be known as ‘I’, Self, Atman, and Paramatman 
in Hindu religious thought. All else may be doubted, but the fact of I 
can never be doubted by any one. And this ‘I am’, this universal principle 


of consciousness, is eternal and infinite. Its beginning and end have never 
been witnessed by any one. As the Devi-Bhügavata says, "The cessation of 
has never been, nor can ever be, witnessed 


this principle of consciousness r } 
by anyone. For if it is seen, then that witness himself remains as embodi- 


. s 
ment of that continuous consciousness . 
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But there may be, and are, innumerable doubts as to the exact nature 
of the Self or ultimate Being. The different philosophical views of the 
nature of God bear eloquent testimony to the ineffectual attempts of man 
to know God unto perféction. The relations between the infinite and 
the finite, spirit and matter, eternity and time, are all unsolved problems 
of philosophy not only in'India, but elsewhere also. But in India, philos- 
ophy was put to' religious, and even sectarian, use, and that is how philo- 
sophical speculations supplied the basis of sectarian beliefs and practices. 

In India, theological speculation may be said to have described a 
complete circle. The Vedic hymns started with the gods as facts. _The 
rsis (Vedic séers) may have had their preferences for this or that deity as 
supreme ; but the concept of the totality of góds (visvedevah) was gradually 
evolved, and within this totality new gods must have been included from 
timie-to time. The hieratic religion deified even the a 
and the qualities of mind that ‘are favourable for religious devotion. But 
at a very early stage some thinkers began to speculate philosophically and 
to search for a primal unitary principle’ behind all diversity of divine 
. manifestations, Being, non-being, supremé Purusa—all came, in turn, to 

supply the unitary basis. But by the time of the greater Upanisads, the 
whose reflex and image the soul is, is 
the true explanatory principle of all existence. The devotionally inclined, 
spect of admitting divine personality, 
opomorphic terms, and were the fore- 
Pauranic times, who instituted creeds 
like Vaisnavism and Saivism. On the other „hand, ‘the ‘intellectually 


lined ism, Jainism, and Sarhkhya and were 
against importing emotional elements into spiritual contemplation, thought 


n the divine person- 


» Mat religion has here passed into 
cussion, not devotion; was expected.to decide the 


Knowledge, the superiority of the one 
ment. When we come to a 
: Deed of devotion as 

nd, and: regular logica] 
. arguments, like the ‘theistic: pre ` western dn 


1 ke th i ofs o 3 ogy, are advanced to, 
establish the reality, nature, and attributes. of God. "The sceptic, the 


scoffer, the agnostic, d ‘even the polytheist 
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would still find the arguments of the old Indian philosophers stimulating. 
In the process, the gods disappeared, but God remained ; and the non-: 
sectarian designation of Bhagavat or I$vara or Isa was chosen to obviate 
sectarian quarrel over the name of the supreme Deity. Man did not 
assist in the nàmakarana (christening or naming) ceremony of God, and 
yet religious communities and sects have fought relentlessly with one 
another over the question of naming God as Yahveh or Lord or Allah, 
Visnu-or Siva or Sakti. Is it not far better to be devoted to the Lord who 
calls Himself ‘I am’ than to worship the Lord whose name~is ‘Jealous’ in 
the Mosaic inspiration? 

The ascent of the soul from Vedic deities to Vedantic Brahman was 
followed, however, by a descent from Brahman or Paramatman to sectarian 
gods in the commentaries on the Brahma-Sütra. If Sankara, in spite of 
his probable devotional leanings, had made the religious position rather 
insecure by relegating I$vara to a secondary: stage and extolling a non- 
differentiated Brahman, Bhaskara, Ramanuja, Madhva, Nimbarka, $ri- 
kantha or Nilakantha, Vallabha, and Baladeva, in their interpretations of 
the Brahma-Sütra, went back to a personal God and denied the illusory 
character of the Jivas and the world. The assimilation of Sakta ideas was 
responsible for the personification of the power (Sakti) of God into a female 
principle, almost coeval with, and only slightly lower in status and duration 
than, God Himself. The flood-gates of emotion were opened by this 
conjugal relationship of God, and a sanctification of human passions and 
sentiments overlaid the calm resignation, absolute trust, and perfect self- 
surrender, which characterize a life of austere spiritual devotion. 

Small wonder that erotic mysticism, as in some Sufi sects, should have 
crept in, and left-hand (vamacara) Tantrika practices, mixed with esoteric 
teaching in enigmatical language, should follow in its train. True, un- 
mitigated polytheism did not return, but in some of the Vedantic schools 
sanction for the multiplicity of divine manifestations and even for image- 
Worship was exegetically established. With the rise of the Smarta school 
of religious thought, a kind of modified polytheism, now limited to five 
major gods, Visnu; Siva, Sakti, Surya, and Ganesa (or Skanda, Karttikeya 
or Subrahmanya, or, occasionally, Brahma), or indulgent monolatry grew 
up, which may be.due either to.a counter-reformation or to. social tolera- 
tion, or simply to religious ‘laissez faire, or spiritual manty 


NAMES OF GOD 

The theistic commentators òf the Vedānta reared ọn the same Brahma- 
Sūtra of Bādarāyaņa their respective theories and dogmas, calling God and 
is Sakti by different»names, But they dwelt on the essence of Go 
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and not on its concrete manifestations and functions. This was reserved 
for the mythologists, hymnologists, and rhapsodists, who multiplied the 
names of God ad libitum, and virtually found themselves in functional 
polytheism. From the Vedic times onwards, the same God has been given 
a string of names, the process starting in real earnest with the Satarudriya 
(the hundred names of Rudra), though smaller groupings of the Adityas, 
Vasus, etc. are not unknown in the Vedas. -It is the Pauranika fables about 
the exploits of different gods that provided the abundance of names to 
sectarian deities, some lists running not to hundreds, but to thousands, of 
names. These often serve as mnemonics of divine exploits and functions, 
and are daily counted on beads of different materials held sacred by 
different religious associations, or recited on special occasions to avert injury, 
or to promote prosperity, or simply to acquire religious merit. A popular 
philosophy extolled the name of God even above God or, at least, equated 
the two, and thus justified the verbal remembrance of the deity. The 
theory of devotion made inroads upon the inexorability of fate, and men 
in distress turned to God as a sure shield against misfortune. An old 
Sanskrit hymn to Devi says, ‘Children immersed in play never think of 


their mother. But when they become hungry and thirsty, they forthwith 
run to her’, 


SYMBOLS AND SHRINES OF GOD 
A vexed problem of every religion is the 
‘symbols that emerge eyerywhere in connecti 
of the spiritual. Man clin 
form. Therefore he finds 
Hence wise, loving teachers of all faiths endeavo 
step by step 
says: 


at once, to the formless. 
ur to take their adherents, 
tship, The Agni Purana 


The child's toy-gods are made of clay and wood ; 
Of the average man, gods live in holy Streams ; 
Of the intelligent, in heavenly orbs; 

The wise ‘man’s God js his inner Self. 


: Sri Krsna counsels in the Gita: ‘Those who know al 
ud shake he E of those who know little’ (III. 29). 
mage-worship, kept within rightful limits, 
purpose of diilin devotion E J a Ke - 
mythological literature. But teachers should miss no o ort it E 
explaining that images are only symbols of spiritual ‘deste ; mds d 
Worship would degenerate into a soulless social practice, ' ian 
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SCRIPTURES 

All religions call their scriptures by names having the same signifi- 
cance, viz. the ‘word of God’. All have evolved a science of theology and 
exegesis. All interpret them in various ways, literal, allegorical, mystical 
moral, philosophical, and the like. All also indicate that they have two 
aspects, one for the masses, another for the select. The orthodox Hindus 
claim for their main scripture, the Vedas, a non-personal origin, though 
those theistically inclined, e.g. the Bhagavatas, the Saivas, and the Saktas 
naturally base revelation on divine saying. Truth as embodied in the 
Vedas is eternal, and is revealed in successive cycles or world-systems in an 
unmodified form, not being dependent on any divine fiat. Buddhism and 
Jainism partially accept this view, for they, too, hold that the truths of 
spiritual life revealed by successive Buddhas and Tirthankaras are idéntical 
in essence, and are retold to humanity that has forgotten them in the course 


of time. 


V 


ESSENTIALS OF UNIVERSAL RELIGION 

Let us turn now to the essentials of universal religion. The Maha- 
bharata propounds the golden rule thus: ‘Do not to others what ye do not 
Wish done to yourself ; and wish for others too what ye desire and long for 
yourself, This is the whole of dharma, heed it well.’ Jesus Christ ‘enjoins 
Upon his followers the same rule in the positive form: ‘Whatsoever ye 
Would that men should do unto you, do ye even so to them’, and this he 
characterizes as ‘the whole of the law and the prophets’. Some six hundred 
years later, Mohammed instructed his followers thus: : 


Noblest religion this—that thou shouldst like 
For others what thou likest for thyself ; 
And what thou feelest painful for thyself, 


Hold that as painful for all others too. 
i —Hadis 


, Mahavira, and Confucius (Kung-fu. 
ffect in Manu Samhita, the Gita, the 
To quote the Gita (VI. 32): 


Similar teaching is given by Buddha 
tsu). 'Phere are verses to the same € 
hagavata, and other Sanskrit scriptures. 
s for all 
everywhere, 
be deemed. 


By self-analogy. who feel 

In gladness or in sorrow, 

Highest of yogins is he to 
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But why should a person act in accord with this golden rule? As 
Deussen points out, the answer to this question is not clearly and expressly 
given in the extant Scriptures of any other religion than the Vedanta 
which proclaims: ‘Because all other selves are your own self,’ As you do 
unto others, so shall it be done unto you. Here we have the rationale of 
the law of Karma. 


Sadi, the renowned poet of Iran, has uttered the same thought as that 
enshrined in the Purusa-sithta: 


The progeny of Adam are all limbs, 

Of but one body, since in origin 

And essence they are all identical. 

If one limb of the body suffer pain, 

Can the. others ever rest in painless ease? 

If thou art careless of thy brother's pain, 

The name of ‘man’ thou oughtest not to gain! 


Real happiness belongs only to the u 
When the individualized self realizes its 
then, and then only, does it attain moksa, 
of clash of interest with other selves. 


mediated by different Stages 
in strict consonance with the level of illumination attained. In life, 
Cognition, desire, and action (jfana, iccha, and kriyà) are always rotating. 
We perceive something ; we feel a desire for or against it according as it 
is pleasant or painful ; we act to secure it or to remove it from us, New 
activity brings new knowledge that engenders new desire ; 
causes new movement 


: "These three life-functions are always circling round 
and round ; they are inseparable, though distinguishable, 


as it is a desire for somet 
some vague inchoate knowledge, 


l Tst stage is desire more 
or less inchoate) for ‘nourishment for the soul’, fo i 
what this life offers. i 
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expressing itself in yearnings, worship, internal prayers, etc. Then comes 
the stage of intense study and reflection on the ultimate Reality, the way 
of knowledge’, Jfiana-marga, which leads one to illumination, or realiza- 
tion of the Absolute. When this has been achieved, one’s heart sponta: 
neously overflows for the good of the many (bahujanahitaya), for the ha i- 
ness of the many (bahujanasukhaya). " 
" The Sanatana Dharma has delineated the three paths of bhakti 
jana, and karma corresponding to icchà, jñāna, and kriyā, i.e. the affec- 
tive, cognitive, and conative aspects of our psychological make-up. Herc 
We do not stand alone, for similar triads are known in other religions also: 
the way of works, of knowledge, and of devotion in Christianity ; shariat 
fariqat, and Aaqiqat in Islam ; Sila, praffia, and samadhi in Buddhism ; and 
samyak-caritra, sayak-jñāna, and samyak-darsana in Jainism. 


RULES OF SPIRITUAL AND ETHICAL DISCIPLINE 

; Spiritual discipline involves the pursuit of the path of rectitude. Five 
primary virtues (yamas) have been extolled in Brahmanism (and more or less 
in Buddhism and Jainism) and have moulded Indian thought and conduct. 
They are: non-violence (ahimsa) ; truthfulness in thought, speech, and 
action (satya) ; non-stealing or non-taking of things lawfully not belonging 
to oneself (asteya); sexual purity (brahmacarya); and non-acceptance of 
unnecessary gifts (aparigraha). These five viibues are the whole of dharma 
in brief, and are binding equally on all the four varnas or castes. The 
Yoga-Sütra enjoins these on every one, and the last two, particularly, on 
Complete renunciants. 

i Buddha’s five principal virtues are thus stated in Edwin Arnold's The 
Light of Asia (Book VIII): \ i 


Kill not—for Pity’s sake—and lest ye stay 

The meanest thing upon its upward way. 

Give freely and receive, but take from none 

By greed, or force, or fraud, what is his own. 
Bear not false witness, slander not, nor lie ; 

Truth is the speech of inward purity. 

Shun drugs and drinks which work the wit abuse ; 
Clear minds, clean bodies, need no Soma juice. . 
"Touch net thy neighbour's wife, neither commit 
Sins of the flesh unlawful and unfit. 


xext in importance are the other five observances and abstinences 


Called. niyamas, They are: cleanliness (fauce); contentment (santosa) ; 
asceticism, fast, and vigil (tapas) ; study of the scriptures and darsanas which 
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help the- understanding of the nature of Paramatman (svüdhyáya); and 
surrender of the lower self to the higher Self, to God (iSvara-pranidhana). 

Another important ethical injunction of all religions is: Honour the 
father, mother, teacher, and elders. In India, where teachers and ancestors 
are actually worshipped, there is definite direction, as in the Taittiriya 
U panisad (1. 11. 2), to treat the parents and the preceptor as gods (pitrdeva, 
mülrdeva, ücaryadeua). Says Manu: "The àcarya (teacher of the Vedas and 
all subsidiary sciences) is ten times more deserving of reverence than the 
upüdhyaya (teacher of some few subsidiaries) ; the father, a hundred times 
more than the àcarya ; but the mother exceeds the father a thousand times’ 
(II. 145). Elsewhere, Manu declares that the spiritual preceptor, who 
imparts knowledge of the. Self, is greater than the father, and even the 
mother, for, while parents give a physical body, he gives the spiritual, 
eternal body, whence a person who had become thus regenerate is known 
as dvija, twice-born. 

Hindu ethics declares that the six internal enemies, against which we 
should always be on our guard, are kama, lust; krodha, anger; lobha, 
greed ; moha, infatuation ; mada, pride ; and matsarya, envy. It may be 
noted that the six ennobling virtues are: sama, tranquillity ; dama, self- 
control; uparati, detachment (from worldly things); titiksa, fortitude ; 
$raddha, faith; and samadhana, collected single-mindedness. 

But we may say that th@two rootsins, w 
raga (attachment) and dvesa (aversion), or kar 

: of these, again, is ahankara (egoism). 

Even as egoism is the ultimate source of all sins, 
fountain of all virtues, 
accordingly. 


Besides these spiritual and ethical disciplines, 
the necessity of prayer, charity, 
accessories of a religious life. 


hence all others spring, are 
na and krodha, and the root 


so is altruism the 
because it sees the one Self in all and acts 


thic: all religions emphasize 
pilgrimage, and service of fellow-beings as 


VI 


i c , and the inherent desire to b 
ones surroundings and live up to the highest ideals, Ignorance, infat 
tion, and greed may blind us to the realities of a higher life but t ; a 
removable by discipline ; they are only temporary fetters which ed Qe 
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potentially infinite human soul in bondage and untruth. Even the most 
primitive religion is designed to ennoble life, and it is only the mistaken 
notion of what constitutes true nobility that drags the primitives down. 
Enlightenment of the soul, darkened by passion, ill-will, and false view, 
is therefore a paramount necessity in spiritual redemption. 


DISTINCTIVE FEATURES OF INDIAN RELIGIOUS THOUGHT 


Perhaps, in India, the colour has been laid a little too thick on the 
self-negating side -of life, the Nivrtti-marga; but that is because plenty 
could be obtained by merely scratching the soil, and life was not so hard 
as it was, for instance, in Iran or Arabia or Palestine, where men had to 
earn their bread by the sweat.of their brow. Where nature is all attrac- 
tion, there is an obvious danger in yielding to her seductive influence ; 
hence the constant warning to be alert and mindful of spiritual obligations. 
The Semitic mind is preoccupied with the power aspect of God and, hence, 
the constant dread of offending His majesty and the need of intercession 
through prophets to make peace with God play such a large part in the 
Semitic religious consciousness. 'The Indian mind was latterly turned more 
inward and was, so to say, afraid of the blandishments of natute ; it felt the 
greater need of self-discipline and indifference to the attractions of sense for 
It is these that have given the distinctive twist to 
d resulting in the abnegation of the lower self and 
man has been called upon to fight his 
of the flesh and to conquer his lower 


self almost unaided. Buddhism, Jainism, Samkhya, Yoga—all exhort the 
individual to be self-reliant in his spiritual struggles, to avoid the bondage 
caused by evil action, and to resist the temptation of even a pleasurable 
heavenly existence, where the senses are regaled by agreeable eujoyments, 
There is no spiritual advancement in heaven as held by many types of 
thei ; 

E boldness of this creed of self-help has prora biu. a implens 
have been brought up in the belief that at every UN. Se d 
of God is indispensable for the attainment of De d in n. in E "he 
the Indian mind swung over to the opposite side, m bes sin E 
Personal aspect of the Divine, and posited Po c een E rà " - 
Could be contemplated and realized, but not Jove eanallv rentemstic e 
Ordinary sense of these terms. This concept is equally enigm o 


Sdit n intensely personal God 
i ‘ se : the tradition of a | 
Western minds brought up 1 and love from His devotees. From this 


; ip, : : 
Who demands obedience, worship ind has drawn the logical conclusion that 


Ex en ian mi . 
absolutistic position the Indian is present, images not excepted, 


j jousness 18 P 
Everywhere the universal Conscio a 


realizing the inħer Self. 
the Indian religious min 
reliance on the higher Self. Each 
lonely battle with the solicitations 
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and that therefore all the earth is equally sacred, and all souls are identical 
in essence through their common identity with Brahman. It is a moot 
question whether life ‘and logic have ever completely coincided in any 
system of religious belief, and it is not impossible to find contradictions 
in every institutional religion. But the fact remains that India has suc- 
ceeded in developing a degree of spirituality that is a marvel, judging by 
its long history, its penetrating influence upon the masses, and its benc- 
ficent contributions to the spiritual uplift of the surrounding world. ‘To 
a study of this romantic history of the Indian religious life, which is 
unfolded in the pages of this volume, one can always turn with profit. 

We may conclude by quoting one who was speaking with the convic- 
tion that only profound knowledge could give. Says Max Miiller: ‘If one 
would ask me under what sky the human mind has most fully developed 
its precious gifts, has scrutinized most profoundly the greatest problems 
of life, and has, at least for some, provided solutions which deserve to be 
admired even by those who have studied Plato and Kant, I would indicate 
India. 

‘And if one would ask me which literature would give us back (us 
Europeans, who have been exclusively fed on Greek and Roman thought, 
and on that of a Semitic race) the necessary equilibrium in order to make 
our inner life more perfect, more comprehensive, more universal, in short, 


more human, a life not only for this life, but for a transformed and eternal 
life, once again I would indicate India.’ 
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RELIGIOUS SECTS AND CULTS 
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‘into the religious mysteries, we can 
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EVOLUTION OF RELIGIO-PHILOSOPHIC CULTURE 
IN INDIA 


I HIS chapter is intended to be a brief treatment of the history of the: 

religio-philosophic culture in India, from its rude beginnings in the 
lower Indus valley down to the age of Sri Ramakrishna. It is limited to 
a rapid survey of the whole field, assigning proper places to the individual 
topics of this volume. Even this comparatively humble task is beset with 
difficulties. . Sufficient data are lacking to enable us to follow, even with a 
tolerable degree of certainty, the rise and development of the various reli- 
gious movements and philosophical schools in India. Opinions differ widely, 
and the differences are accentuated, and not unoften embittered, by sectar- 
ian jealousy and fanaticism. ‘The Indians are particulatly sensitive in any 
matter concerning their religion. Amid the passions and prejudices that 


- have slowly gathered force, it is not easy to get a detached view of things, 


which is essential to the writing of a historical survey of religious 
growth. 

Religion, in its essence, is based largely on intuition and emotion 
and not on a purely rational attitude of mind, and it is inspired and fed by 
faith and belief rather than reason and argument. While this offers no great 
difficulty in appreciating the essence of any particular religious belief, it is a 
standing obstacle to the historical interpretation of a religion and its critical 
appraisal, which can only proceed on the basis of reason and reason alone. In 
writing this outline, mainly the views of modern secular writers, trained in 
the western method of schelarship, have been followed, rather than ‘those of 
the accredited exponents of the various religious movements, whose names. 
are justly held in the highest veneration by all of us. If we seek to dive deep 
do no better than try to appreciate and 
emulate the intuitive experience of the latter. But if we propose to follow 
the more matter-of-fact course of tracing the origin and development of the 
they cannot be our unfailing guides. For a proper 
appreciation of the beauty of the Taj Mahal we can do no better than 
turn to the poets and artists, but for.an idea of its nature and origin and a 
proper estimate of its worth we have to adopt the modern historians as 
our guide. M^ NA a 

For the sake of convenience of treatment we may divide this review 
of the religio-philosophic culture of India into six well-defined chronological 


periods, 


different religious systems, 
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l. THE PRE-ARYAN PERIOD (C. 3000-2000 B.C.) 
The beginnings of religion in Indian society have- been pushed back 
by two thousand years or even more by the discoveries at Mohenjo-daro. 
Mohenjo-daro, *mounds of the dead', is the local name of a high mound 


situated in a narrow strip of land between the main bed of the Indus river . 


and the western Nara canal in the plains of Larkana District in Sind. Here 
a city was built about five thousand years ago, and was destroyed and rebuilt 
no less than seven times. The ruins of these successive cities afford us a 
glimpse of a civilization which was indeed of a very high order, at least 
"from the materialistic point of view. The people who lived in these cities 
cannot be definitely affiliated to any known race .of men in India. It is 
certain, however, that they had long emerged from primitive barbarism and 
developed an urban life with all its amenities. Of their religious culture 
some traces are left in their icons which include the Mother Goddess, the 
phallus, and a male god, seated in yogic posture, who has been regarded as 
Siva. In_the absence of any written document, our knowledge of this 
religion must necessarily remain vague, but there are enough indications 
that the worship of Siva in the form of phallus, which is a prominent 
feature in later Hinduism but is condemned in the Vedas, is possibly 
to be traced to this,source. Once this is conceded, it is easy to assume 
hat many traits of later Hinduism, specially those which cannot be directly 


^ 


“traced to the Vedas, might have been a legacy of these unknown people. 


Their cult of the Mother Goddess may not be exactly the same as Sakti- 
worship of later days, but both seem to be inspired by the same funda- 
mental belief in a female energy as the source of all creation. The worship 
‘of tree, fire, and water seems to have been in vogue. The sealamulets, 
containing figures of à variety of animals, have been taken as evidence for 
the worship of animals, but they might be symbols or carriers of deities 
who were the real objects of worship. These are, no doubt, matters of 
dispute, but the cumulative effect of the discoveries at Mohenjo-daro and 
the neighbouring regions may be summed up in the form of the following 
general cenclusions: l 

(1) That some fundamental ideas of Hinduism as well as some primi- 
tive beliefs and observances, still current in India, may be traced as far 
back as the third millennium s.c. 


(2) That the worship of Siva and Sakti may be regarded as the oldest 
form of Indian theistic religion. 
Len lud pe ee and culture was widely spread in Sind, Baluchistan, 
7 A os : can How and when it receded to ‘the background 
deae tely known to us. It is generally held that the influx of the 
My ace into India is the cause of the downfall of this older culture 
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and civilization of the Indus valley. In spite of some uncertainties, this 
must be regarded as the only satisfactory hypothesis at the present state 
of our knowledge. 


x IL THE VEDIC PERIOD (C. 2000-600 B.C.) 

The civilization of the Aryans and particularly their philosophical 
thought and religious practices during the first thousand years are known 
to us from sacred books collectively known as the Vedas. This term denotes 
not any pàrticular book, but the whole mass of literature produced by the 
Aryans during the first thousand years or more of their settlement in India. 
Although definite dates cannot be assigned to the different texts, it is 
possible to give a general idea of their chronological sequence. The 
Samhitas, Brahmanas, Aranyakas, and Upanisads represent the four suc- 
cessive stages in the development of Vedic literature. The Rg-Veda Samhita, 
the earliest text, may be referred to a date between 2000 and 1500 s.c., 
While the principal Upanisads were composed by 600 m.c. Between these 
two extreme dates we have to put the other Sarhhitas, Brahmanas, Aranyakas, 
and the principal Upanisads. 1 a$ 

In the Rg-Veda Samhita, we first come across the ideas of definite gods, 
as a normal evolution from the striking phenomena of nature. The same 
Sarhhità shows that the development of the Aryan religion.and philosophy 
proceeded along two well-marked directions. On the one hand, we find the 
idea of propitiating the different gods by means of worship, which led to 
' the religious sacraments known as yajña or sacrifice. On the other hand, 
there was developed a more philosophic conception about the nature of 
these gods, which culminated in the idea that all these gods are but the 
manifestations of a higher Spirit. The later Vedic literature saw a further 
development in these directions. The Brahmanas developed the ritualistic 
side by elaborating the mechanical details of the yajfia, while the philo- 
sophical ideas were developed in the Upaniads —— 

The Upanisads are works of various authors living in different ages. 
They do not present a coherent or consistent system of philosophy. They 
are the utterances of spiritually minded people who obtained glimpses of 
the highest truths by earnest meditation. ‘Their process 1s intuitive rather 
than logical, and their object is to satisfy the natural yearnings of the human 
mind for an ultimate knowledge of the reality about God, man, and the 
world around us. The answers given to these questions are many, and it 
is not always easy to say definitely what the teachings of the Upanisads as 
a whole are. The hints,’ suggestions, guesses, and implications contained 


in them are so many and so diverse that in subsequent ages they have 


been quoted as authority by the founders of almost all the religious 
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and philosophical systems in India, even though they differed on essential 
points. N . 

But in spite of the mystic character of the Upanisads, certain funda- 
mental conceptioné clearly emerge out of the mass of spiritual and meta- 
physical thoughts. The first and foremost is the idea of one all-powerful, 
all-pervading, , selfexistent, eternal, and incomprehensible Absolute 
(Brahman), in. whom all: creatures find their origin and dissolution. 

Secondly, the Upanisads lay stress on the miseries of life, which are 
perpetuated by transmigration or rebirth due to our karma or actions. 
But they pin their faith on the ultimate hope of deliverance (mukti), which. 
means cessation of miseries and enjoyment of etérnal bliss. This can 
only be obtained by a true knowledge of the universal Spirit or Soul 
(Brahman). Such knowledge can only be derived by purity of life and 
intense meditation (nididhyasana). By implication, if not by express 
mention, they deny that the ritualistic sacrifices (yajfia) can achieve ‘the 
same result. Lastly, the Upanisads elaborate the idea of the eternal human 
soul, as distinct from the body, and, by a bold flight of imagination, regard 
the individual human soul as identical with the universal Soul or God. 
When true knowledge comes’ by meditation, the individual souls njerge 
in the universal Soul, as rivers merge in the ocean. A solution was thus 
offered of the problems of life and death and of God and man, which are 
at the root of all philosophy ánd religion. 


In spite of the profundity and brilliance of Upanisadic ideas, 
be regarded as sufficient for the moral or r 
In the first place, they could make their appeal only to the intelligentzia 
but fell flat on the average man to whom the attainment of such a profound 
knowledge appeared as a Utopian ideal. Secondly, while the Rg-Veda 
Samhita showed an analytic process in discovering one great God behind 
the visible phenomena of nature, the Upanisads follow from the beginning 
an intuitive method. Their conclusions were not based on an intelligible 
chain of reasoning and arguments, but held out merely as the experience 
or realization of great minds. They were therefore to be accepted on 
faith. Thirdly, although by implication they denied the efficacy of ritual- 
istic yajfia for the purpose of salvation, they prescribed no substitute for it 
Which an average man could normally pursue for developing his religions 


they cannot 
eligious needs of the masses. 


life. 


ic philosophers soared t i i 
cated the line on which Indian th lies a 


oughts were to be developed, in later 

Ne they failed to satisfy all the normal religious cravings dius human . 
art and the legitimate spiritual needs of the human mind 
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III. THE AGE OF REVOLT (C. 600 B.C. TO A.D. 300) 


The age that followed the early Upanisads saw new developments in 
religious thoughts with a view to removing these deficiencies. They started 


‘with the Upanisadic teachings as their background, but proceeded in 


different directions to build up different systems of religious belief. The 
chief characteristics which distinguished them may be summed up as 
follows: ' i 

(1) Belief in a personal God to be worshipped with devotion (bhakti) 
rather than an impersonal Absolute (Brahman) to be realized through 
meditation and knowledge (jñāna). j 

(2) Broad practical view of everyday life, laying stress on morality 
and discounting the metaphysical discussions about God and soul. Emphasis 
is laid on the control of will and emotions, and the right actions.of a man 
are regarded as the only means to his salvation. 

(3) A rational interpretation of all the problems of human life and an 
attempt to solve them by a co-ordinated system based on analytical 
reasoning. à 

(4) Aversion to mechanical sacrificial performances as detailed in the 
Brahmanas, and regard for the sanctity of animal life. 


EARLY DEVELOPMENTS IN THE UPANISADS . 


The germs of these developments no doubt lay in the Upanisads 
themselves. This is best seen in the rise of the theistic Saiva system, 
to the history of which we may now devote our attention. ) 

The god Rudra is mentioned as early as the Rg-Veda as a terrific 
god whose wrath had to be appeased by offerings. The idea is further 
developed in the Satarudriya (Taittiriya Sarihita), where he is represented 
both as a malevolent and as a benevolent god. In the latter aspect he 


was known as Siva. j 
In the age of the Upanisads, 
God was the prevailing idea, we 


system in the Svetasvatara Upanisa 
ich in XIII. 13, 14 quotes a verse and a half from it 


Bhagavad-Gità wh qu ere and a 
(III. 16, 17). It expounds the characteristic Upanisadic doctrines but occa- 


sionally identifies Brahman with the god Rudra-Siva. 

There is only one Rudra, so says this Upanisad, and they do not 
recognize another. This God—the great Soul whose work is the universe 
—always dwells in the hearts of men. 

Siva is knowable by faith, love, o 
one attains eternal peace. 

1 Svetatvatara Upanisad, VII. 2; IV. 14, 


when the conception of an impersonal 
find the first’ beginnings of a theistic 
d. This Upanisad is earlier than the 


r the pure heart. Having known Siva 


16, 17; V. 14. 
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Here we find the beginnings of the theistic system which was further 
developed in the Bhagavata school. From the conception of an absolute 
Brahman to that of a personal God, whom an average man can love and 
comprehend, the transition is no doubt easy and natural, and almost inevi- 
table. But why the particular god Rudra-Siva should be chosen for this 
purpose is not so easy to understand. Long ago, R. G. Bhandarkar, after 
a painstaking analysis of the attributes of Rudra-Siva, came to the 
conclusion. that this god had a close connection with non-Aryan tribes, 
and that the element of phallic worship associated with his cult was entirely 
borrowed from them. The discoveries of Mohenjo-daro, to which reference 
has already been made above, corroborate this view, and we may now 
assume, with a tolerable degree of certainty, that Rudra-Siva was, or was 
assumed to be, identical with the great God of the pre-Aryan settlers of 
the Indus valley, and that, with the large absorption of these people into 
the Aryan society, he came to occupy a pre-eminent position; The 
Upanigadic doctrine of an impersonal God was fused with the devotional 


worship of a personal God, and a beginning was thus made which led to 
almost revolutionary changes. 


JAINISM, BUDDHISM, AND BHAGAVATISM 


These changes were brought about by the Bhàgavatas, Buddhists, 

and Jains, who all first come into notice about the sixth century B.C. 
_ In spite of early opinions to the contrary, it is now adiuitted by all scholars 
that all these religious doctrines grew independently in or about this 
peried and their founders were. real historical persons. Gautama Buddha 
is no longer a solar myth, but is recognized as an historical personage, born 


] of his death, viz 
» 18 not accepted by modern scholars. They regard 487 mc. as a 


regarded as the period whe 
of Buddhism were enunciated by him, i 

_ Vardhamāna Mahavira, usually regarded as the founder of the Jaina 
religion, was born in a suburb of Vaisali, the capital of the famous 
republican clan of the Licchavis. 'The traditional date of his birth, viz. 
y modern scholars who lace it about 
539 n.c. He attained supreme knowledge at the age of 42 Ee died xitoty 


years later. So the effective period of his religious life may be put between 


497 and 467 n.c. 
ems to be much older than this 


But Jainism se 
claim that there were twenty-three prophets (Tirthankar. 
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period. The Jains - 


g 


EVOLUTION OF RELIGIO-PHILOSOPHIC CULTURE IN INDIA 


and have woven absurdly fantastic tales around them. It is said, for 
example, that the first prophet lived several millions of years and his 
stature was about a mile high. Somewhat similar claims are made by the 
Buddhists, but their stories about the six Buddhas who preceded the histori- 
cal Gautama are not of an absurdly exaggerated character. The germs of 
all religion may be traced back to inchoate thoughts or speculations of an 
earlier period, and to this extent we can accept the claims of a higher 
antiquity advanced by many religious sects. We have no grounds to 
believe that asa system of religion, with definite dogmas and an established 
organization, Buddhism existed before Gautama Buddha. As regards 
Jainism, however, there are clear indications that Parsvanatha, the twenty- 
third Tirthankara, who is reputed to have died 250 years before Mahavira, 
Was really an historical person and he founded a religious sect known as 
Nirgrantha. Mahavira belonged to this sect, but gave a decided stamp 
to it by his own personality. As an historical religion of recognized status, 
With a definite system and organization, we can hardly trace Jainism long 
before the time of Vardhamana Mahàvira. 

Although the historical character of Gautama Buddha and Vardhamàna 
Mahavira is now freely admitted, that of Krsna-Vasudeva, the founder of 
the Bhagavata religion, is still doubted by many. Eminent scholars have 
held that Krsna-Vasudeya was not a human being, but a popular deity—a 
Solar deity according to some, a vegetation deity according tó others, and 
a tribal deity according to still others. But recent researches leave no 
doubt that Krsna-Vasudeva of Mathura was a human teacher, belonging 
to the republican Ksatriya clan known as Satvatas or Vrsnis, a branch of 
the Yàdava tribe which was famous in the age of the Brahmanas. The 
earliest account of this great teacher is found in the Chandogya Upanisad 
(III. 17. 6), where he is represented as the son of Devaki and a pupil of 
the si Ghora Angirasa. Incidentally the Upanigad has preserved ‘some 
of the doctrines which Krsna learnt from his preceptor. It is a noteworthy 
fact that these fundamental doctrines reappear in the Bhagavad-Gita, which 
Contains the most authoritative exposition of the principles held by the 
Bhagavatas. 

The reference in the Chandogya Upanisad shows that Vasudeva-Krsna 
flourished before the sixth century &.c. As to the incidents of his life’ we 
know little beyond what has already been stated above. à . 

The popular tales about Krsna, particularly his amorous relations with 
the gopis, are found only in the Harivamsa and the Puranas. His associa- 
tion with Radha first occurs in still later ‘literature. To derive the life- 
Story of Krsna from books which were written five hundred to thousand 
Years later is against the elementary principles of historical study. No 
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importance therefore attaches to these books, as a source of information I 
the true life of Krsna, although they constitute important landmarks or 
the development of the Krsna cult and the evolution of the Vaisnava 
religion. 


THE NATURE AND SIGNIFICANCE OF THE THREE MOVEMENTS 


Having briefly surveyed the historical origin of the three great religious 
movements, we may next proceed to explain their nature and great 
significance in the evolution of religio-philosophical culture of India. 

At the very start we must remember that all these three constitute 
a revolt against, or at least a decided break from, the accepted religious 
creeds of the day. And it is not perhaps a mere accident that all of them 
originated in the free atmosphere of independent republican clans, the 
Sakyas, the Licchavis, and the Satvatas. The history of the world has 
again and again demonstrated that nurseries of political freedom often 
tend to develop freedom in the domains of thoughts and beliefs. Besides, 
all the three clans. lived ın regions which may be described as the outer 
fringe of the stronghold of Vedic culture and therefore comparatively free 
from its rigid control. 

Further, we should remember that these three religious movements 
were not isolated events, but there were similar other movements, and all 
these Were merely the products of the age. The bold Upanisadic specula- 
tions were the outcome of a creative intellect and critical spirit which 
revolted against the mechanical, and sometimes cruel, ceremonials of the 
Brahmana age. But freedom of thought and a spirit of inquiry once 
aroused are not likely to observe any limit, and it is no wonder that the 
sixth and fifth centuries B.C. saw a great outburst of intellectual activity 
which defied established traditions and was out to seek truth by new 
experiments. The result was almost a wild growth of new views and ideas 


leading to the foundation of numerous sects and religious systems, Some 
of these, no doubt, displayed a high degree of intellectual, spiritual, and 
moral fervour, but others 


proved a victim to unbridled passions and lack of 
all moral or intellectual discipline. ‘Thus, while the tide of free specula- 
tions léd on the one hand to the rise of the important sects like Buddhism, 
Jainism, Saivism, and Bhagavatism, it culminated on the other in different 
types of heretical systems like that of Carvaka in whi 
masqueraded in the name of religion. 

The revolution was started on a moderate 
religion. It substituted a personal God called Har 
idea of a universal Soul. Hari, the God of gods, 
to one who followed the traditional mode uf 
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austerities. He could only be seen by one who worshipped Him with 
devotion. By an open denial of the efficacy of sacrifices and austerities, 
denunciation of the slaughter of animals, and stressing the element of 
bhakti (devotion) in place of abstract knowledge, it constituted a funda- 
mental break from the accepted creeds and beliefs. 

Buddhism, which represents the other extreme of reaction, agreed 
with the Bhagavatas in the first two of these important principles, but 
went still further, both in its disregard for sacrifices and austerities 
and in its upholding the sanctity of animal life. Moreover, it differed 
from the Bhagavatas in several important points. It did not acknowledge 
any personal God, or, for the matter of that, any supreme God at all. 
Consequently, neither bhakti nor metaphysical and abstract knowledge of 
God had any place in it, and a highly developed ethical life was offered as 
the solo means of attaining salvation. Further, it denied the Vedic litera- 
ture às a divine revelation and refused te accept the social order of the day, 
particularly the system of caste. This completed the revolution which was 
began by the Bha avatas. 

The Jains accepted most of these points, but regarded austerity as 
the essential means of salvation. Besides, their philosophic conception was 
different. They believed in eternal individual souls which were denied by 
the Buddhists. But, unlike the Upanisadic doctrine, they regarded each 
individual soul as eternal, and they had no conception of one eternal soul 
in which the individual souls are to be ultimately ‘merged. 

The rise of these revolutionary religious sects reacted on the orthodox 
system and led to the formulation of its doctrines in a more co-ordinated 

“and logical form. The complacent dogmatism of old was rudely shattered 
by Buddhism and Jainism, which raised. anew the fundamental problems 
of religion and approached them with a new and critical outlook. The 
orthodox leaders, in order to meet their bold challenge, tried to set their 
house in order by two distinct methods. First, they codified and system- 
atized their philosophical and religious doctrines and tried to put them 
On the unassailable basis of logic and reason. Secondly, they tried to out- 
flank the heterodox systems by accepting those elements which seemed 
to be the basis of their universal appeal and widespread popularity. 


FRESH DEVELOPMENTS 
The religio-philosophic culture of the period 400-200 s.c. is the result 
of this interaction between these contending forces ; and we may note the 
following developments as the chief landmarks of the period: J 
(1) The formulation of the six systems of philosophy, viz. Nyàya, 
Vaisesika, Sarhkhya, Yoga, dee n and Vedanta, 
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Among these the Pirva-Mimathsa is an attempt to give a rational and 
philosophic interpretation of the Vedic teachings, specially the sacrificial, 
system. 

l (2) Development of Saivism into a complete theistic system within the 
orthodox fold. 

(3) Winning over of the Bhagavata sect for the orthodox faith by the 
identification of Krsna with the Vedic god Visnu. 

(4) Popularization of the remodelled religion and philosophy by means 
of epics like the Ramayana and the Mahabharata. 

(5) Buddhism and Jainism were alone left outside the pale of orthodox 
culture to continue the struggle. They gradually gained in power and 
popularity and for a time almost completely overshadowed their rivals. 
Buddhism spread far beyond the frontiers of India, and ultimately became 
a world-religion. 

These characteristic features, originating during the period from 400 
to 200 B.C., continued to mark the religio-philosophic culture for the next 
five hundred years (200 s.c. to A.D. 300). A brief outline indicating their 
lines of development is given below. 

(1) All the philosophical systems have grown from insignificant begin- 
nings through several stages. The philosophical views formulated by a 
great man in the dim past were gradually defined and systematized by a 
succession of followers in the shape of philosophical Sutras or Karikas. The 
authors of the Sütras should therefore be regarded more as formulators than 

as founders or authors of the systems. The date of the Sütras is a matter of 
dispute. Generally they are regarded as posterior to Buddhism and anterior 
to the Christian era, and the dates suggested for them range from 400 to 
200 c. This view is not perhaps very far from truth. 

The later development of the six systems also proceeded along the older 
traditional method. j Each System, as it grew, had to elaborate its own 
doctrines, meet criticisms of its opponents, and offer solutions of new 
problems, 'This was done by successive texts cach of which professed 


to be merely a commentary on the preceding. The later philosophers in 
India were thus content to write merely c 


ommentaries or commentaries 
on commentaries (bhasya, tika, etc), and never claimed to formulate 
less to found, any original System. Even Sankaracarya, the greatest philos- 
opher that India has produced so far, wrote merely commentaries on the 
Brahma-Sütra, the Bhagavad-Gītā, and the -Upanişads. It is in this way 
that Indian philosophy has grown from age to age, becoming a more and 
more perfect system with each succeeding century. It has been aptly com- 

pared to the gradual growth of a baby to a fully developed human form. 
Commentaries on the six systems continued to be written till recent 
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times, Ramananda Sarasvati's commentary on the Yoga-Sütra, called Mani- 
prabha, being written as late as about A.». 1600. The high position always 
occupied by these philosophical systems in the Hindu mind appears from 
the fact that the leaders of all religious sects attempted to derive their basic 
Principles from one or other of them. No sectarian religion had a chance 
of securing prestige so long as it could not at least reconcile its fundamental 
doctrines with one or other of the philosophical systems. 

(2) The theistic ideas of Saivism, which we first meet with in the 
Svetasvatara U. panisad, are further developed in the Atharvasiras Upanisad. 
The first reference to a definite religious sect of the Saivas occurs in Patafijali 


_(secand century B.c). The members of the sect were known as Siva- 


bhàgavatas. The more well-known Pāśupata sect is mentioned in the 
Narayaniya section of the Mahabharata: Siva, the consort of Uma, is 
said to have himself revealed the texts of this school. This implies that 
the founder of the sect was a human being who was afterwards regarded 
as an avatara of Siva. The implication is rendered explicit in later litera- 
ture like the Vayu Purana (XXIII) and the Linga Purana (XXIV). 
According to these, at the time when Vasudeva was born in the Yadu 
family, Siva entered a dead body and incarnated himself as a brahmacarin 
by the name Nakulifa (or Lakulisa) at a place called Kayavatara or Kaya- 
Varohana, identified with Karvan in Baroda. He had four disciples, 
namely, Ku$ika, Garga, Mitra, and Kaurusya (or Rusta). Two stone 
inscriptions corroborate this story, and one of them names the four disciples 
as founders of the four branches amongst. the Pasupatas. 

The discovery of an inscription of the Gupta emperor Candragupta II 
at Mathura, dated the year 61 (A.D. 380), enables us to fix with tolerable 
Certainty the date of Kugika. The inscription tells us that Arya Uditacarya, 
its author, was tenth (in succession) from Bhagavata Kusika. Assigning a 
century for three generations, Kusika may be placed about the middle of 
the first century A.D. The date, of course, would be later by a century if 
We assign fou nerations to a century. 

Now if i ue Kuégika as disciple of Nakulisa, the latter must be 
Placed some time between ap. 75 and 125. But although this view is 
Supported by later tradition recorded in literary and epigraphic [a S 
We must give due weight to the popular tendency to regard the founders 
of branches as immediate disciples of the original founder of the sect. The 
authors of the Puranas regard Nakulisa as a contemporary of Vasudeva- 
Krsna, which, of course, is impossible if we accept the date given above. 

+ G. Bhandarkar interpreted this statement of the Puranas to mean 
that traditionally the Pagupata system was intended to take the same place 


in the Rudra-Siva cult as the Paficaratra did in the Vasudeva-Krsna cult, 
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Accordingly, he referred the rise of the Pasupata school to about the second 
century B.c. It must be admitted that there is some force in his argument, 
and we cannot definitely reject his view on the strength of the newly 
discovered inscription. 

The human figure of Siva on the coins of Wema Kadphises (middle of 
the first century A.D.) may be regarded as a figure of Nakulisa. 

(3) The worship of Vasudeva as an object of devotion (bhakti) goes 
back to the time of Panini (fifth century s.c.) and is also proved by a 
statement of Megasthenes (end of fourth century B.c.) The religious ideas 
formulated by Vasudeva-Krsna developed into the Bhagavata system. As 
in the case of Saivism, we find a very early account of the system in the 


Narayaniya section of the Mahabharata. There it is called Ekantika Dharma - 


and is said to have been revealed by Narayana himself. The same text tells 
us that this Ekantika Dharma was communicated to Arjuna at the beginning 
of the war. The allusion is, no doubt, to the Bhagavad-Gita which contains 
the earliest philosophical exposition of this system. The composition of 
this work may be referred to the period 400-200 s.c. It is not only the 
most popular religious work, but is generally regarded as forming the basis 
of popular Hinduism. But that it truly represents the moderate revolution 
heralded by the Bhagavatas, as noted above, will be apparent to anybody 
who carefully considers its deprecatory, if not hostile, attitude towards the 
Vedas as an infallible authority, and its liberal views about the caste 
system and sacrificial performances. At the same time, it is equally clear 
that it was more conservative in character than either Buddhism or Jainism, 


and its protest against the accepted views and beliefs is less thoroughgoing. 


As regards ideas of life and ethical principles, there is a striking resemblance 
between Buddhism and the Gita, but by discountenancing the ascetic life 
and the negative attitude of the Buddhists towards metaphysical doctrines 
the Gita showed its greater adherence to the old orthodox creed. ' 
It was thus a comparatively easy task to win over this school to the 
orthodox side. This was effected first by regarding Vāsudeva as an avatāra 
or incarnation of the Vedic god Visnu, and secondly by the identification 
of Vasudeva with Narayana who came to be regarded as the supreme Being 
in the later Brahmanical period. It is worthy of note that the first point 
was not generally conceded, and the second had not taken place at all, when 
the Bhagavad-Gitü was composed. Visnu grew to be the supreme God in 
the epic age, and the identification of Vasudeva with Narayana and Visnu 
completed the transformation of the Bhagavata religi a m 
i k mo ned g religion as the great religion 
Two developments of the Bhagavata religion, as promulgated in the 
Bhagavad-Gita, require special notice. 


= The first is the Paficaratra system 
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which consists of the worship of Vasudeva in his fourfold vyüha or form. 
According to this doctrine, Vasudeva created from himself Sankarsana, 
Pradyumna, and Aniruddha. Evidently all these Yadava heroes (to which 
list Samba was added later) were deified along with Vasudeva. This is not 
mentioned in the Gita, but forms a characteristic element of the Bhagavata 
School. It appears to have been evolved shortly after the Bhagavad-Gita was 
composed, and probably not much later than second century B.C. 

'The second development is the story of Krsna as a cowherd boy, which 
Was perhaps added in the early centuries of the Christian era. There are 
Teasons to believe that the idea was originally based upon the Visnu legends 
in the Vedic.literature and subsequently developed by tribes like the 
Abhiras. It must be noted, however, that one important element, that of 
Radha, the chief beloved of the cowherd Krsna, was not added till a consid- 
erably later date. 

(4) The date and nature of the two epics, the Ramayana and the 
Mahabharata, are uncertain, and different views have been expressed on 
this subject. But it is unnecessary to dwell upon them here. It will 
suffice to state that the Mahabharata was not the product of any one age or 
any one author, and from a small nucleus it grew by gradual additions to 
à voluminous cyclopaedia of knowledge. ‘The nucleus of the epic must be 
Placed about the fifth century B.C., if not even earlier, and the composition 
of the present text may be placed in the fourth century a.p. The epic, 
Which covers a wide period from c. 400 s.c. to A.D. 400, faithfully reflects 
the religio-philosophic spirit of the age. The development of this popular 
Spic followed closely the lines of the development of religious thoughts, 
and an originally heroic poem was, on account of its popularity, converted 
Into a Brahmanical work and used as a highly valuable means of -religious 
and moral propaganda among the masses. 

The Ramayana, like the Mahabharata, I 
heroic ballad with a tribal hero Rāma as its centre. It must have attained 
its present form 'ong before the last additions were made in the Maha- 
: hàrata, for not only the complete Rama story, but even the epic Ramayana 
!5 known to the latter. The beginnings of the Ramayana may be placed about 
the same time as those of the Mahabharata: The two epics show a striking 
Tesemblance in style, metre, and general views of religion and society. 

The first and the last Book of the Ramayana are later additions. ‘The 
bulk, consisting of Books II-VI, represents Rama as an ideal hero. In Books 
and VII, however, Rama is made an avatara or incarnation of Visnu, and 


th : e A ; e reference t 
€ epic poem is transformed into a Vaisnava text. , The n o the 


Greeks, Parthians, and Sakas shows that these Books cannot be earlier than 


the 
Second century B.C. 


must have been originally a 
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It is impossible to exaggerate the value of the two epics in popular- 
izing the new theistic religions of Saivism and Vaisnavism and giving a new 
turn altogether to the popular forms of Hinduism. 

(5) Buddhism and Jainism remained outside the pale of orthodoxy, 
not so much on account of their religious and philosophical views, as of 
their steady refusal to recognize the sanctity of the Vedas as an infallible 
authority and their disregard of the, system of caste. j 

As in-the case of the Bhagavata and Saiva sects, perhaps some time 
elapsed after the death of Gautama Buddha and Mahavira before their 
followers organized themselves into regular sects with a systematic philos- 
ophy and a body of codified doctrines. Certain it is thàt none of them 
wielded considerable power and influence before the end of the fourth or 
the beginning of the third century B.c. 

The patronage of the Nanda kings and the emperor Candragupta 
Maurya gave an impetus to the Jaina religion. During the reign of the 
latter (c. 321-296 B.c.), it spread nearly over the whole of India; but the 
period of this greatest expansion was also marked by the beginning of that 
schism which ultimately (first century A.D.) divided the Jains into two rival 
sects known as the Digambaras and the Svetambaras. The existing canon- 
ical literature of the Jains, called Siddhantas, was drawn up in a council 

.at Pataliputra in the beginning of the third century s.c. and subsequently 
revised in another council at Valabhi in the fifth or the beginning of the 
sixth century A.D. The canon is, however, accepted only by the Svetambaras. 
The Digambaras, who took no part in the council at Pataliputra, deny their 
authenticity and believe that the real canon is lost. 

Buddhism first obtained a dominant position in India under the 
patronage of the great emperor Asoka (c. 273-236 B.c.), the grandson of 
Candragupta. It is now a matter of common. knowledge that by his 
missionary propaganda Buddhism not only spread all over India, but even 
far outside its boundaries, and ultimately became a world-religion, a position 
which it even now occupies, as its votaries number about one-third of the 
entire human race. J 

With the dominance of Buddhism, Jainism lost its stronghold in eastern 
India, but found a secure shelter in the south and west, with powerful 
centres at Mathura and Ujjayini in the north. Buddhism rapidly spread 
in all corners of India and planted its outposts in Tibet, Ceylon, and 
Burma, as well as in Western, Central, and South-East Asia. By the first 
century A.D., it had reached China; and from China it ultimately pene- 
trated into Korea and,Japan. The foreign races like the Greeks and the 
Scythians who invaded India during 200 s.c. to A.D. 100 largely adopted 
this faith. 
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The adoption of Buddhism by diverse races with varying types and 
grades of civilization could not but exert a great influence upon its subse- 
quent history. New tendencies are noticeable since the time of Asoka, 
which ultimately took a definite shape in the time of Kaniska (c. first 
century A.D.) The old and new doctrines are known respectively as 
Hinayüna and Mahayana. The transition was so gradual that one almost 
imperceptibly led to the other. Yet some fundamental differences can 
be easily discerned between the early doctrines of Buddhism, as formulated 
in the Pali canon (fourth and third century B.c.), and the principles of 
Mahayana in its fully developed form, as expounded in its Sanskrit texts. 
The Hinayànist had no concern for God, and regarded Buddha as a perfect 
man whose precepts and examples were to, be followed by each individual 
for reaching nirvana or freedom from bondage, and cessation of existence, 
practically annihilation.  Mahayanism regarded Buddha as a god, and 
evolved an elaborate metaphysics involving a pantheon of gods and 
goddesses, Devotion to Buddha and worship of his images formed a more 
essential part than the pursuit of an arduous life of morality. The ideal 
is not the state of an Arhat, who reaches the perfect state through his own 
powers, but that of œ Bodhisattva, who stops short of Arhatship in order to 
help struggling humanity on the path to salvation. The Hinayana ideal is 
more or less egoistic, whereas the Mahayanists are inspired by love for 
fellow-beings, and their goal is not annihilation, but positive bliss. Con- 
sciously or unconsciously the Mahayana was making a near approach to 


theistic systems. 


There is little doubt that the transformation of Buddhism is partially 


due to the impact of the rude uncivilized races that adopted Buddhism. 
The need of presenting the religion in a form which could easily appeal 
to their heart and mind could not but alter its character, nor could these 
races embrace Buddhism without introducing into it many of their supersti- 
tious rites and practices. The Mahayana had to tolerate them and 
developed a flexible adaptability which characterized it throughout its 
history. This attitude brought it great popularity and enabled it to stride 
in triumph across the whole continent of Asia. 

We have some means of testing the relative strength of the different 
religious sects in India during the period 300 B.C. to A.D. 300. More than 
fifteen hundred inscriptions belonging to this period have been discovered 


so far. Of these, not even fifty belong to the religious sects other than 


Buddhism and Jainism. The proportion should not be taken as an exact 


measure of the relative strength and popularity of the orthodox and 
heterodox doctrines, because accident must have played a great part in 
the preservation and destruction of records, and some of the disparity may 
"45 


IV—b 


THE CULTURAL HERITAGE OF INDIA 


be due to the habit of engraving numerous records on religious structures 
which was more marked in one sect than in another. But even making 
due allowance for all these factors, no doubt can remain of the preponderat- 
ing influence of the two heterodox religious sects during the period 300 ae 
to A.D. 300. ‘This view is further strengthened by the fact that if we take 
the epigraphic records for the five centuries following A.D. 300, we find m 
the position had almost entirely been reversed, and the orthodox sects like 
Vaisnavism and Saivism now occupy the position of dominance which had 
hitherto been enjoyed by their heterodox rivals. 

In conclusion, the fact must. be emphasized that in addition to the 
main religious sects mentioned above, there were.a large number of minor 
ones such as the Ajivikas, and reference is mad 
only divine or semi-divine bein 

` Surya, gandharvas, 
and crow. 


e to worshippers of not 
gs like Pürnabhadra, Manibhadra, Candra, 
etc., but also of animals like elephant, horse, cow, dog, 


IV. THE PAURANIC AGE (C. A.D. 300-1200) 
The fourth century A.D. ma 


y be regarded as a turning-point in -the 
religious history of India. 


Since that date we find the gradual dominance 
of Brahmanical religion and the steady decline of Buddhism and Jainism. 


By the twelfth century A.»., Buddhism, as an independent sect, had well- 
nigh vanished from India, while Jainism was almost reduced to the position 
of a local sect in western India. 1 

The most important characteristic features of the 
culture of the period may be studied under the followi 


(1) Downfall of Buddhism in India. 

(2) Decline of Jainism. 

(3) Reconciliation of Vedic faith with sectarianism, 
tion of synthetic Hinduism. 

(4) History of Saivism, Saktism, Vaisnavism, 
sects and popular beliefs. 

(5) Introduction of new religions. 


religio-philosophic 
ng heads: 


and the evolu- 


and minor religious 


Before we proceed to discuss these 
may be made regardin 


In the first place, 


in detail, a few general observations 
g the religious development of the period. 

it appears from a study of the history of the period 
that the fortunes of religions depend to no small extent 
of royal families. At the beginning of the period, th 


leading power, and for two centuries they dominated ov. 
of northern India. 


t a. They were powerful adherents of 
and this undoubtedly was the main factor in the history 
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and development at the cost of Buddhism, : Of the dynasties that succeeded 
the Guptas in various parts of northern India, the later Guptas, the Prati- 
hàras, the Candellas, the Maukharis, the Kalacuris, the Valabhis, and the 
Varman kings of Kamarüpa were either Vaisnavas or Saivas. The Palas 
of Bengal were patrons of Buddhism, but their successors, the Senas, were 
Saivas and Vaisnavas. It must be mentioned, however, that the line of 
difference between Saivism and Vaisnavism was not very marked, and the 
official records of the same dynasty bear invocation to either Siva or Visnu. 
We have also examples of\individual kings like Harsavardhana, who, 
although officially professing Saivism, was strongly inclined towards 
Buddhism as Hiuen-Tsang informs us. Again, in the same family, different 
kings belonged to different sécts, the most typical example being that of 
Harsavardhana, the kings ‘of which were devotees of the Sun-god, Buddha, 
and Siva. 3 a j 
In the Deccan, the early Cālukya kings were patrons of Jainism, but 
the Brihmanical religions, both orthodox and sectarian, jou under 
the later kings. The Rastraküta dynasty also „professed , Brahmanical 
religion, though some of the kings patronized Jainism. es 
In the extreme south, Jainism was.patronized by the early Pallavas and 
Hoysalas, but the later Pallavas were Saivas and the later Hoysalas most 
ardent devotees of Vaisnavism. AM and aol 
This brief, though very incomplete, historical surv ey Mi Ape E 
gradual loss of royal patronage suffered by both the Jains an : SE u F SES: 
Secondly, we must note the rise of a debased element eh d re M 
of the day which is generally, though not perhaps very AT re ae 
to as Tantricism. ‘Though more closely associated with the Sakta sect, co 


be noted later, some of its characteristics such as mystic magical beliefs, 


degraded erotic practices, and extreme veneration for the guru—sometimes 


leading to gross indecency and lax morality—are common FLA * je 
Observed in greater or lesser degree in all the principal religions of the 
time, except Jainism. : x 

Thirdly ar may note that the worship of images of gods, with elaborate 
rituals and eiection of large temples for them, becomes a characteristic 


feature of the religions of the period. A 
We may now eal to discuss in detail the five characteristic features 


of the period noted above. 
DOWNFALL OF BUDDHISM 
ecline of Buddhism in India was the 


loss of royal patronage. In northern India, the patronage of Harsavardhana 
and the Pala emperors gave a long lease of life to Buddhism, but with 
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. those notable exceptions the other royal families were staunch adherents 
of the Brahmanical sects. The passing away of the Palas in the twelfth 
century A.D. and the destruction of the Buddhist monasteries by the Islamic 
invaders dealt the final death-blow to Buddhism. The monasteries were 
the chief strongholds of Buddhism, while the strength of the Jains lay rather 
in the mass of lay followers. Hence Jainism survived the downfall of its 
monasteries, while Buddhism -perished in its ruins. 

The decline of royal patroriage was pethaps as much a cause, as the 
result, of the growing unpopularity of Buddhism. The chief cause of this 
unpopularity was the development of the Tantric beliefs and rituals which 
we have noted above. Whatever might have been the original ideal behind 
it, some of the debased forms which are met with from the seventh century 
onwards can only be regarded as a travesty of Buddhism. Even gross 
sensuality and carnal passions of man found a religious sanction in some 
tenets of these schools, and the result was a looseness of sexual morality 
masquerading jn the name of religion. It would be, of course, untrue to 
say that purer forms of Buddhism did not flourish at the period. But the 
masses naturally followed what was more suited to their tastes, and their 
unbridled licentiousness brought, odium upon the whole religion and 
hastened its decline and downfall. 

In addition to these causes, another powerful factor was working to the 
same end. The Mahayana form of Buddhism, as we have seen before, 
made a very near approach to the theistic system. Adaptability was always 
a great characteristic of Buddhism, and its close rapprochement to Brah- 
manical religion was dangerous to its separate existence. The leaders of 
the Brahmanical religion were not yet too rigid and conservative to let slip 
any opportunity of capturing the great stronghold of a powerful rival. As 
in old days Vaisnavism was won over by the acceptance of Krsna as an 
avatara of Visnu, so about a thousand years later Buddha was regarded 
ir? px avatara of the same God. This well-conceived and bold stroke 

, Olicy cut the ground from under the feet of Buddhism which was already 


stetdily losing ground, and the ultimate result was the complete effacement 
of Buddhism from India as a separate sect. 


} DECLINE OF JAINISM 

iB Jainism, alone of all religions, was free from the Tantric development. 

bi rigid conservatism, to which it owed this fortune, however, paved 

bag for its decline, as it failed to keep abreast with the changing spirit 

SR CaN eam and practices of Vaisnavism, Saivism, and 

in EE z oo alluring, and gradually Jainism lost its importance 
y .an aharastra, where it had exercised à dominant influence 
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for nearly a thousand years. Jainism has steadily maintained its old charac- 
ter and has chosen to die rather than surrender its essentials. Fortunately 
it still maintains its hold among a very influential section of the community 
in western India. This máy partly be due to the fact that it preserved 
some essential Hiridu practices like caste and winked at the worship of 
Some popular deities like Ganesa. 


EVOLUTION OF SYNTHETIC HINDUISM 


With the decline of Buddhism and Jainism, the Brahmanical religion 
gradually rose into importance. But there was no homogeneity in it. It 
included orthodox Brahmanism, i.e. the remnant of the old Vedic cult, and 
the different sectarian religions, notably Saivism, Saktism, and Vaisnavism. 
Althóugh these were admitted within the orthodox fold, they still retained 
their essential characteristics and formed distinct entities. 

At the very beginning of the period, we notice a systematization of 
their faiths and beliefs in a number of texts, known as Puranas and 
Smrtis. The Smrtis preserve a link with the old Grhya-Sütras, describing 
the Vedic rituals and sacrifices. "The Puranas present the theology of the 
Dew sects with the old philosophical and cosmogonical'beliefs in the 
background. ^ j 

The orthodox Vedic religion was patronized by the Pallavas, Vakatakas, 
the Bhagadatta dynasty of Kamarüpa (Assam), and other royal dynasties, 


. and the inscriptions of the period contain frequent references to Vedic 
cults and sacrifices, "These are, however, not unoften combined with pure 


sectarian worship. 3 1 as 
Indeed, one of the most important traits of the Brahmanical religion 


of this period is this spirit of reconciliation and harmony between orthodox 
and sectarian forms. Its most notable expression is to be found in the 
theologica] conception of the Trimürti i.e. the manifestation of the supreme 
God in three forms of Brahma, Visnu, and Siva—Brahma, the creator, being 
Undoubtedly a pale reflex of the Upanisadic Brahman. But the attempt 
cannot be regarded as a great success, for Brahma never gained an 
ascendancy comparable to that of Siva or Visnu, and the different sects often 
Conceived the Trimiirti as really the three manifestations of their own 
Sectarian god, whom they regarded as Brahman or Absolute. Still. the spirit 
of reconciliation bore significant results. Henceforth the Hindus may be 
divideq broadly intg two classes, viz. (1) extreme sectarians who confined 
their devotion and worship almost exclusively to their sectarian deity like 

snu, Siva, Sakti, etc.; and (2) general followers of the Brahmanical 
religion who revered and worshipped all these and other gods, even 
though they might have been specially attached to one sectarian deity, 
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and also followed some of the important Vedic rituals and practices. cay 
the Smartas prescribed the regular worship of the five gods Visnu, Siva, 
Durga, Sürya, and Ganeéa, while the rest of the Hindu pantheon was also 
freely worshipped by many. The samuccaya doctrine lays down that a 
Hindu, even when seeking Brahman, must perform his ordinary duties, 
and should have a knowledge of the Karma-Mimarhsa as well as the 
Vedanta. The use of the sacred thread and performance of the gayatri and 
other rituals by the sectarians may be ascribed to this spirit. 

A further step towards the reconciliation of the different sects may 
be traced in the attempt to establish the identity of Visnu and Siva, such 
as we find in the Skanda Upanisad. The image of Hari-Hara, like that of 
Ardhanarigvara (Siva-Parvati), is a visible symbol of this doctrine. There 
is hardly any doubt that, in spite of the existence of the extreme sectarians 
who would not tolerate any god other than their own, the general mass 
of Hindus, even today, while professing one sect or other, have a general 
reverence for all the Hindu gods. The epigraphical records prove that this 
has been the case throughout the period under review. 

Lastly, there was an attempt to prove that the six systems of. Hindu 
philosophy are not really opposed to each other, but they all proclaim the 
same eternal Truth. This view is first met with in Prabodha-candrodaya, 
an allegorical Sanskrit drama written in the court of the Candella king 
Kirtivarman in the latter half of the eleventh century A.D. In a famous 
scene in this drama, there is a dispute between the Buddhists, Jains, and 
followers of other heterodox sects on the one side, and the Vaisnavas, Saivas, 
and Sauras, aided by the six schools of philosophy, on the other. The basic 
unity of orthodox Hinduism as against the heterodox sects, which 
is so vividly brought into prominence in this scene, forms a feature of 


Hinduism up to the present. Vijfiana Bhiksu, a Sarhkhya philosopher of 
the sixteenth century, also proclaims the essential unity of the six systems 
of philosophy. - 


HISTORY OF THE DIFFERENT RELIGIOUS SECTS 


It now remains for us to trace the fortunes of the two great sectarian 
theistic systems, Saivism and Vaisnavism, together with Saktism and other 
minor religious sects and popular beliefs from the fourth century AJ. 
onwards. At the very beginning of the period, we notice a systematization 
of their faiths and beliefs in the Puranas. These texts are many in number, 
and while some like Vayu, Visnu, Matsya, Markandeya, Bhagavata, and 
Brahmanda Puranas are really old, others were added in much later times. 
These Puranas present the two theistic (and also other sectarian) beliefs in 
a complete form, a form which they have retained till today. 
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The Pasupata sect continued to flourish during this period. Hiuen- 
Tsang’ and Bana Bhatta, both belonging to the seventh century A.D., refer 
to it as one of the prominent religious sects of the time. $: 

In addition to the Puranas such as Vayu, Linga, Kūrma, etc. the 
Saiva theism was expounded in the Agamas. There are twenty-eight of 
these manuals, each of which has got a number of Upagamas, the total 
number of texts reaching to about 200. ‘The Agamas were composed before 
the seventh century A.D., and their dualistic teaching formed the foundation 
of a new $aiva school which is usually referred to as Agamic Saivism. The 
Advaita philosophy of Sankara gave a new turn to Saivism. A distinct 
school flourished in Kashmir, about the middle of the ninth century A.D., 
mainly under the influence of Sankara’s philosophy, and substituted the 
Advaita philosophy for the dualistic teachings of the Agamas. j - 

. There was a great upsurge of Saivism in South India, which was 
mainly due to the devotional poems of Nayanmars (Saiva saints), written in 
Tamil. These are divided into eleven collections which, together with the 
Tamil Purana called Periya Puranam, constitute the sacred literature of 
the saints and form the foundation of Tamil Saivism. The first seven 
collections, known as Devaram, composed by the saints Sambandar, his 
older contemporary Appar, and Sundarar, all of whom flourished in the ` 
seventh century A.D. or shortly thereafter, are regarded as equivalent to the 
ng with Vedic hymns in certain religious processions. 
Tiruvücakam of Manikkavacagar, occupies the fore- 

This, together with the tenth collection 
reflects the-theology of the Agamas, and 


both are masterpieces of poetic composition. The patronage of the later 
Pallava kings (from sixth century Av.) and the mighty Cola emperors (tenth 
century A.D.) gave a great impetus to Saivism in the Dravida country. , 

A further development of Tamil Saivism took place in the thirteenth 
and fourteenth centuriés A.D. perhaps even a little earlier. This was the 
tise of Saiva Siddhanta. The Agamas were now replaced by the fourteen 
Siddhanta-sastras, which laid the foundation of this new system. — 

An influential and very powerful Saiva sect, known as the Viraáaivas or 
Lingayatas rose in the Karnataka and Maharastra countries. The early 
history of the sect is obscure, but it was most probably founded, or at least 
brought into prominence, by Basava, the Brahmana prime minister of Bijjala 
Who had usurped the Calukya throne about a.p. 1160. This new sect 


flourished at the cast of Jainism and Buddhism and was the main cause of 
their decay in the Deccan and Kannada districts, which constitute now its 


main stronghold. 


The eighth collection, 
Most place in Saiva literature. 
Tirumandiram of Tirumilar, 
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The Viragaivas have several peculiar characteristics. They give great 
prominence'to the monasteries. ‘In every Lingayata village there is a 
monastery, and every Lingayata must belong to a monastery and vai ies 
guru ; he need not visit a temple at all.’ “The members of the dide 7 
Šiva in his phallic form, reject the authority of the Vedas, disbelieve in the 
. doctrine of rebirth, object to child-marriage, approve of the remarriage of 
widows, and cherish an intense, aversion to the Brahmanas.' 


SAKTISM 


‘The cult of Sakti, consort of Siva, attained a great predominance 
during this period. It is based upon the Sarhkhya philosophy, according 
to which Spirit or Purusa (here identified with Siva) is inactive, while 
Prakrti (identified with Sakti) is productive and the universal material 
cause. Hence Sakti is in a sense superior to Siva. 

The system lays stress on the inherent power of sounds and the 
.presence, in the human body, of a large number of minute channels or 
threads of occult force (nàdi) and six great centres of that force (cakra), 
described as so many lotuses, one above the other. Hence arise the super- 
natural powers of mantras or mystic syllables such as hrir, hum, phat, etc., 
and the working of miracles by mystic forms of yoga. Besides, the Sáktas 
also believe in the magic power of diagrams (yantra) and ritualistic gestures 
made with fingers (mudra).. 

The worship of the goddess Sakti was accompanied with sacrifices of 
animals and occasionally also human beings. But the most characteristic 
feature of the cult was the cakra-piija, i.e. circle. worship in which an equal 
number of men and women sit round a circle and, uttering mystic mantras, 
partake of the pañcatattva consisting of five elements, viz. wine, 
fish, parched grain, and sex. -Many sorcerous practices formed a part of 
the cult, and a picture of this is given in' the Sanskrit drama Malati- 
Madhava. Detailed instructions of these practices are given in the texts 
known as Tantras. Hence Tantricism is used as a general name for similar 
rituals which are found in many religious sects. The Saiva Kapalikas and 
Kalamukhas, for example, followed similar rituals and practices, and they 
are found associated with the worship of many other goddesses. 


Taken at its best, the Tantric doctrine, both in Brahmanical religions 
and Buddhism, is a philosophy, : 


according to which the absolute is asso- 
ciated with a dynamic principle for the origination of the universe and the 
different deities can be located in the different parts of the human body 
(nyāsa) by means of a form of yoga. By worshipping Sakti, Prajñā (Mahā- 
yanist goddess), or other goddesses, in the manner indicated above, 


it seeks 
to attain, in a supernatural manner, and in an incredibly short time, objects 
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of either material nature (wealth, longevity, invulnerability, etc.) or spir- 
itual character (power of evoking Buddha or union with some divinity 
even in this life). Some Tantras, however, at their worst, uphold theories 
and practices which are revolting and horrible. 


VAISNAVISM 

We have noted above'the three basic elements of Vaisnavism, viz. the 
original Bhagavata doctrine, the Pancaratra system, and the Gopala 
(cowherd) -krsna saga, culminating in the Radha-Krsna cult. During the 
period under review the Paiicaratra first comes into. prominent notice and 
is later superseded by the third element. 

The most important development of the system is the growth of 
Paiicaratra Sainhitüs which give a complete exposition of the faiths, beliefs, 
and practices of the Vaisnavas. The traditional number of these Samhitàs 
is 108, but nearly double that number of texts are named. "Their dates 
are uncertain, but may be placed between a.D. 600 and 800. They show a 
considerable influence of the Tantric element and lay stress on the Sakti 
of Visnu. Otherwise, they show a normal development of the teaching 
formulated in the Narayaniya section of the Mahabharata, noted above. 

But the Paficaratra system shows from the beginning the influence of 
the third element. The Vispu Purana, which is an important text of the 
system, contains the detailed story of cowherd Krsna and his youthful 


Sports. The Bhagavata Parana heralds a new departure. Jt concentrates its 


attention almost solely on the cowherd-life of Krsna and dwells specially 
hich are described here in all their 


on his amorous sports with the gopis w 

details, while in the life of Krsna such as we find in the Harivamsa 
and Visnu Purana they are hardly noticed at all. But the most distin- 
Buishing feature of the Bhagavata Purana is the exalted tone of bhakti or 
devotion which is displayed throughout the work. The fervent emotional- 


ism which characterizes mediaeval Vaisnavism has its origin in this really 
Breat work. 

The date of the Bhagavata Purana is uncertain, but it is generally 
regarded as a late work. The various dates suggested range from the 
Seventh to the ninth century A.D. It must be noted, however, that even 
the Bhagavata Purana does not mention Radha, though it undoubtedly 
contained elements which might easily give rise to this cult. For, according 
to it, among the gopis there was one who was the special favourite of Krsna. 
But it is difficult to say when this Radha cult actually came into being. It 
Was a well-known thing in Bengal by the time of Jayadeva, the Bengali 
Poet, who composed his immortal Gita-Govinda in the court of Laksmana 
Sena during the last quarter of the twelfth century A.D. Radha is 
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mentioned in a verse quoted in the Dhvanyaloka (c. A.D. 850) and in E 
Gopülatapani Upanisad and Brahmavaivarta Purana. But the dates E 
the last two works are not known, and they may not be earlier than the 
eleventh century AD. A ruined temple, discovered at Paharpur in Bengal, 
contains sculptured representations of Krsna's life, and in one of these, 
Krsna is accompanied by a female. This has been taken to be a representa- 
tion of Krsna and Radha, but there is no positive evidence in support of it. 
- The date of the temple is also uncertain, but it may belong to the sixth or 
seventh century A.D. The name of Radha occurs in Hala's Saptasati, and if 
the verse is really as old as the time of Hala, it furnishes the solitary evidence 
of the prevalence of the cult in the early centuries of the Christian era. 

It is generally believed that the Bhāgavata Purüna was written in 
South India. Whether this is true or not, there is no doubt that the pure - 
devotional element of Vaisnavism flourished in the Tamil country. The 
most remarkable specimen of this is contained in the songs of the famous 
Alvars, the Vaisnava counterpart of the Saiva Nayanmars, mentioned above. 
Their number is usually reckoned as twelve, and although their dates are 
uncertain, they may be all placed between the fifth and ninth centuries 
ap. Their devotional songs, called Prabandham, written mostly in Tamil, 
are known as the Vaisnava Veda, and their images are worshipped along 
with those of Visnu. : 

The next great landmark in the history of Tamil Vaisnavism is the 
rise of a school of philosophers known as Acaryas. Nathamuni, the first of 
these, flourished about the end of the tenth or the beginning of the eleventh 
century A.D. He organized the Sri-Vaisnavas, and popularized the cult 
among the masses by collecting the songs of the Alvars, setting them to 
Dravidian music, and having them regularly sung in the temples. But 
he was also a great theologian, and his school took up the task of giving 
a philosophical background’ to the Vaisnava theories and creeds. Natha- 


muni was followed by three Acaryas, of whom the last, his grandson 
Yamunacarya, was a great scholar. 


Yamunacárya was succeeded by the famous Ramanuja (eleventh 
century A.D.). His great task was to put the religion on a secure philo- 
sophical basis. The great Sankaracarya’s doctrine of monism (Advaitavada) 
was a direct challenge to the cult of bhakti. If there is only one absolute 
Spirit, and all else is unreal, there is no scope for devotion to the supreme 
God by the individual, for the two are really one and the same. Ramanuja 

Set up against it a full and critical exposition of the Visistadvaitavada or 
qualified monism, first propounded by Yamunacarya. It was based upon 
the Upanisads and the Brahma-Sütra, and construed the individual soul 
as an attribute of the supreme Soul, but distinct from it. The latter dwells 
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in the individual heart and can therefore be an object of devotion. 
Rāmānuja follows closely the tenets of the Bhagavad-Gita in describing 
the mode of salvation, but his bhakti is not so much an unbounded love 
as a continuous meditation or upüsanü prescribed in the Upanisads. Both 
in his philosophy and general practices, Ramanuja follows the orthodox 
Brahmanism. But his sect, known: as the $ri-Vaisnavas or Sri-sampradaya, 
has nothing to do with Gopala-krsna, ie. Krsna as a cowherd boy. On the 
other hand, he recognizes Sri (Laksmi), Bhü (Earth), and Lila (Sport) as 
the consorts of Visnu. : 

The philosophy of Ramanuja was further developed by Madhva or 
Ananda Tirtha (thirteenth century A.D.), the founder of another sect. He 
conceived God as altogether distinct from the individual spirit. .He 
travelled all over India, fighting the philosophical doctrines of Sankara and 
establishing the Vaisnava creed on a definite dualistic basis. 

Ràmànuja lived his early life in Kafici, while Madhva's activities 
were chiefly confined to the western or Malabar coast. But in his old age 
Ramanuja was forced by the persecution of the Saiva Cola king to take 
Shelter with the Hoysala king Visnuvardhana of Dorasamudra (Mysore). 
The latter adopted Vaisnavism, and his patronage counted a great deal for 
the success of the faith. à i 

Ramanuja had followed more or less Vasudevism of the old Paficaratra 
system, recognizing Vasudeva with his four ‘vyithas, and his identity with 
Visnu and Narayana. But Madhva ignored Vasudeva and his vyühas and 
referred to the supreme Spirit mostly as Visnu. Thus a general Vaisnavism 
took the place. of the old Bhagavata school. 

The southern Vaisnavism laid little stress on the cowherd element of 
Krsna and altogether ignored Radha. Far different, however, was the case 
With Vaisnavism in northern India, which was first put on a philosophic 
basis by Nimbarka who flourished after Ramanuja, probably in the twelfth 
Century Aj, His philosophy is a compromise between those of Ramanuja 
and Madhya, as he believes God to be both identical with, and distinct from, 
the individual spirit. But his chief difference from his predecessor Ramanuja 5 
lies in substituting the old and pure bhakti (devotion) for upasana (medi- 
tation), and giving prominence to the elements of Krsna and eer. "m 
in the family of a Tailanga Brahmana in the South (per aps Bellary 
District), Nimbarka lived in Vrndavana (near Mathura) and his sect, 
known as Sanaka-sampradaya, flourishes in northern India. : 

According to Nimbarka, Radha was the eternal consort of Visnu and 
Was incarnated like him in Vrndavana. There 1s i age ka 
Not a clear statement, that she became the wife of her lord. A further 
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progress of the Radha cult is found in Jayadeva’s Gita-Govinda, where 
Radha is the mistress and not the wife of Krsna. 

Among other sects stressing the worship of Radha may be mentioned 
the followers of Visnusvamin, about whem, however, very little is known. 
He closely follows the system of Madhva, but introduces the Radha element. 
He may have preceded Nimbarka. 

It may be noted that Nimbarka worshipped only Krsna and his consort 
to the exclusion of other gods. He thus discarded the samuccaya doctrine 
followed by the Sri-Vaisnavas, Madhvas, Visnusvamins, and generally by all 
the Bhagavatas, and became a purely ‘sectarian Vaisnava. 


MINOR RELIGIOUS SECTS AND POPULAR BELIEFS 


In addition to the main sects hitherto described, there were during 
the period under review minor. sects worshipping various other deities. 
Most of these are associated with either Siva or Visnu. Thus Durga, 
Ganapati, and Skanda (Karttika), the consort and sons of Siva, were regu- 
larly worshipped under various names, and each had an organized following 
and a sectarian literature. Similarly there were sects worshipping the Nara- 
simha and Rama incarnations of Visnu. 

The worship of Dharma was very much prevalent in Bengal and 


had an important literature. It is traced to a Buddhist origin, the second 
member of the Buddhist triratna ( 


converted to a Hindu god. 


Far greater importance attaches to the sects connected with the worship 
of Brahma and Sürya. Brahma, though less important than Visnu or Siva 
was the god of a sect which is referred to in the Markand P. 
the Padma Purana. a 


Ajmer. 


Buddha, Dharma, and Sangha) being 


: eya Purana and 
There is a famous temple of Brahma in Puskara, near 


l Of the vast Vedic pantheon, Sūrya alone formed the god of a par- 
ticular sect, and many temples were erected for his worship. This seems 
to be due to three reasons. 


In the first place the gayatri-mantra 
repeated by the Brahmanas, kept alive the memo 


ry of - 
Secondly, the orb of the sun being daily visible, the ides d pos Bei 
could not be dropped altogether. Further, the Magis of Persia brou nt 
.a cult of the sun into India about the third century of the Christian es 
The two streams mingled and saved the Sun-god from the fate of the 
other Vedic deities. Many inscriptions dating from the Gupta period refer 
to the worship of the Sun-god, and big temples were erected in his honour 
Outside the circle of sectarian gods mentioned above, there were uite 
a large number of popular deities who claimed devotion and worshi fon 
a clientele which, though not numerically insignificant, are not um to 
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have been organized into sects. Ameng these may be mentioned Sri and 
Laksmi (originally regarded as separate personalities), Ganga, Yamuna, 
Sarasvati, Sasthi, Sitala, the dikpilas (especially Yama, Varuna, Kubera, and 
Agni), and navagrahas (Rahu, Ketu, and seven others whose names corre- 
spond to the week days). 

Reference may also be made to semi-divine beings like yaksas, ndgas, 
gandharvas, vidyüdharas, and apsarasas, who had their iconic forms like 
the popular deities mentioned above. 

It is a notable thing that the worship of, and veneration for, such 
multiplicity of deities may be traced to a very early period and have per- 
sisted throughout the ages. Along with these, many popular beliefs, such 
as the sanctity of certain localities, efficacy of pilgrimage, recitation of 
Sacred texts, and many religious or semi-religious vows, fairs, and festivals, 
have formed a substantial part of the total content of religion in the minds 
of the masses. 


INTRODUCTION OF NEW RELIGIONS 


Two new religious faiths, Christianity and Zoroastrianism, were estab- 
lished in India during the period under review. ‘There are some grounds 
for believing that there were small Christian communities in India as early 
as second century A.D. But the evidence in favour of it is not quite satis- 
factory and, in any case, our knowledge about them is very vagus. and 
scanty. It appears from the account of Cosmas, surnamed Indicopleustes 
(the Indian voyager), that small Christian communities were settled in 
India by the sixth century A.D. These were confined to its western coast and 
Were probably Nestorians under the jurisdiction of the Church in Persia. 
Christianity soon spread to the Coromandel coast, but it never came to 
be an important element before the establishment of political authority 
in India by the Christian powers of Europe. 

The small Parsi community in India represents the last waves of 
Migration of the followers of Zarathushtra from their homeland in Persia 
after its conquest by the Muslim Arabs, Successive batches of them, forced 
to leave their country, found, after some wanderings, a safe refuge in India. 
The first of these ultimately settled at Sanjan, about 90 miles north of 
Bombay, probably in the tenth century ap. Although numerically very 
Small, the Parsis in India are almost the only surviving members of a great 

religious faith, and have distinguished themselves in many fields of activity, 
Particularly politics, trade, industry, and commerce. 

The Jews of Cochin, who form a small community, can be tracea back 
to the end of the seventh century A.D., when they fled from persecutions in 

fabia and Persia and migrated to the tolerant religious climate of India, 
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V. THE MUSLIM PERIOD (C. A.D. 1200-1757) 

Thé most outstanding feature of the religious development during the 
period under review was the establishment of a powerful Muslim commu- 
nity on a permanent footing all over India. i 

For thé first time in Indian history Hinduism was confronted with 
an alien faith which kept severely aloof and derived its strength not only 
from its political dominance, but also from the gradually increasing number 
of its followers. It was not only alien, but militant in character, and 
radically differed in some of its fundamental aspects from Hinduism. The 
most important of these were the inherent fanatical hatred of Islam towards 
Hindu temples and images, and of Hinduism towards the social usages and 
customs of the Muslims, particularly the absence of caste and the eating 
of beef. The fury and iconoclastic zeal with which the Muslims demolished 
the temples, images, and other religious symbols of the Hindus created -a 
gulf between the two which could never be bridged, and the rigid social 
customs and usages of the Hindus raised an impassable barrier between the 
two. The result has been that they have not, unlike other foreign invaders 
who preceded them, merged with the Hindus, and though the two have 
lived together for seven hundred years, even today they exist as two separate 
and distinct communities. 

It would, however, be a mistake to suppose that these two communities 
lived in two water-tight compartments. For while Islam was a proselytiz- 
ing religion and kept its doors wide open for converts, Hinduism had a 
hundred doors for exit and hone for entrance. The consequence was that 
the Hindu rank was considerably thinned by conversion on a large scale, 
which added to a handful of foreign Muslims hundreds of times their 
number. 

Although differing in fundamental religious and social ideas, it was 
inevitable that two powerful communities living side by side would exercise 
some amount of influence over each other, both in respect of higher ideals 
which would concern only a few, as well as of popular beliefs, observances, 
and practices which would affect the common people at large. Instances 
are not wanting to show that such influence was exercised. But before 


considering the question, we must take note of the progress of Hinduism 
during the period under review. 


NEW PHASES OF THE BHAKTI CULT 


. Most of the features of Hinduism noted above continued, but though no 
noticeable difference marks the Saiva, Sakta, and other minor religious sects, 
the Vaisnava cult of Krsna and Radha showed new and remarkable tenden- 
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cies, no doubt influenced by the Padma and the Brahmavaivarta Puranas in 
which Radha plays an important part in the life of Krsna. 

The cult was carried to its extreme form by a Tailanga Brahmana 
named Vallabha whose activity falls in the first half of the sixteenth century 
D: His Vaisnavism centres round Krsna, the beloved of the gopis, and 
his eternal consort Radha. Elaborate rituals for the worship of Krsna 
and religious feasts and festivals were fully developed—all marked by a 
spirit of sportive enjoyment. This, coupled with a less exacting demand on 
spiritual fervour and high tone of morality in the sect, seems to be the secret 
of its great hold on the masses whose ordinary inclinations find in it a 
comfortable religious sanction. One of the distinguishing characteristics of 
this sect is the exalted position of the guru, or the spiritual guide, called the 
mahdaraja. God can only be worshipped in the house or temple of the guru, 
to whom the devotees are enjoined to surrender all their belongings. The 
highest spiritual object is to join in the eternal sport of Krsna and Radha. 
The worldly life offers no bar to this salvation. True to this doctrine, the 
gurus were married men and led worldly lives. In its degraded form, this 
sect countenanced antinomian practices, and made Vaisnavism a byword of 
reproach. The doctrine flourished mostly among the mercantile commu- 
nities of Gujarat and Rajasthan, though its baneful effects spread far beyond 
these limits, 

Bengal Vaisnavism was saved from this degradation by the famous 
Caitanya or Sri Gauranga (A. 1485-1533), a contemporary of Vallabha. 
The elements of Radha and Krsna had taken deep root in its soil, as the 
Songs of Jayadeva (twelfth century A.) clearly show. But the merit of 


Caitanya lies in the fact that he elevated the passions of the couple toa 
i ional at the cost of the ceremonial 


trast to that promulgated by Vallabha. But with the lapse of time, Radha 
and many degrading elements crept 


into Bengal Vaisnavism also. An extreme form is represented by the 
£ e members of which is to obtain the 
nse. 

mportant lesson. It is that 
hed to the female element in religion, or 
us elements, even though inspired or 


The history of religions tea 
any exaggerated importance attac 


the association of religion with amoro l 
prompted by the Mis spiritual motive and backed by metaphysical or 


Mystic interpretations, is sure to lead to the degradation of its followers. 
his is best illustrated by the fate of the Sakta and Radha-Krsna cults. 
It is refreshing therefore to turn to some sects of Vaisnavism which 
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yealized this truth and gave a new tone to the religion by avoiding the 
fatal process. This was done by twofold means. In Maharastra, Radha 
was replaced by Rukmini, the lawful wife of Krsna, who plays all along a _ 
subordinate róle to her husband. ‘The great preachers of this sect were 
Namadeva (end of the fourteenth century A.D.) and Tukarama (seventeenth 
century), the founders of the popular form of Vaisnavism in Maharastra. 
Another mode, propounded by Ramananda (fourteenth century), was to 
replace Krsna and Radha by Rama and Sita. This was further developed 
by his famous disciples, the chief among whom were Kabir and Ravidasa, 
(fifteenth century A.D.), Dadi and Malükdasa (c. a.D. 1600), and Tulasidasa 
(A.D. 1532-1623). 

The religion propounded by them was chaste and pure. The simple, 
beautiful verses of Namadeva, Tukarama, and the disciples of Ramananda 


are full of piety and devotion, and they have acquired wide celebrity far 
beyond sectarian limits. 


THE SYNTHETIC AND REFORMIST MOVEMENTS 


In addition to the purification of the Bhakti cult and its elevation to 

a high spiritual level based on secure foundations of morality, these 
Vaisnava teachers, together with Caitanya, have made other notable contri- 
butions to the culture of the mediaeval age. These may be summed up as 
(1) preaching in vernacular which thereby got a great impetus ; (2) ignoring 
the caste distinctions and admitting even the lowest castes to their fold ; 
and (3) definitely rejecting rites and ceremonials as useless and laying 
stress on morality and purity of the heart. Excepting Ramananda and 


Caitanya, the others carried this last feature to an extreme form by dis- 
carding altogether the worship of images. 


These characteristics need not be treated in detail. The debt which 
Bengali, Hindi, and Marathi literatures owe to these Vaisnava preachers 
1s too well known, As to the second, it is interesting to recall that, of 
the chief disciples of Ramananda, who founded different schools, Kabir 
was a Mohammedan weaver, Dàdü a cotton-cleaner, and. Ravidasa a leather- 
worker. People of all classes and castes, including Mohammedans, were 


taken into these sects, and thus began a levelling process which, unfor- 
tunately, did not make much Progress and touched only a fringe of the 
society. In fact, for all practical pur 


poses, the two great communities— 
Hin im— i 
du and Muslim—were hardly affected by it, and maintained, as before; 


their severely exclusive character. 

The socio-religious revolution sketched ab 
: : ove followed closely the 
lines which marked that of the fifth century B.C. culminating in Buddhism. 


The only difference is that emotionalism replaced rationalism, and a pious 
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devotion to God took the place of the austere morality of the agnostic 
Buddhists. 

In a similar way, we may notice the revival of the pure monotheistic 
doctrine of the Upanisads in the Sikh religion founded by Nanak (1469. 
1539). He invoked the one true God, without any name, and without 
the intermediacy of any prophet or incarnation. "Numerous Mohammeds 
have there been', says he, 'and multitudes of Brahmas, Visnus, and Sivas, 
but the chief of gods is the one Lord, the true Name of God.’ He discarded 
the Vedas, Krsna, saints, and pilgrimages, and put faith in one self-existent 
Creator and Destroyer who cannot be conceived in any other form, and 
whose true nature cannot be expressed in words. So far it has a wonderful 
agreement with the Upanisadic doctrine. But then Nanak denied that 
God can be comprehended by knowledge or wisdom, and instead of medi- 
tation he relied on faith and grace. Here we find the influence of the 
Bhakti cult which moulded all religious thoughts of the age. Although 
Nanak deliberately placed himself outside the pale of ce ens his 
doctrine, like that of Ramananda and Caitanya, may be looked upon as 
an attempt toe purify the Bhakti cult on a line different ee S ee 
rooted in, the Hindu religion and philosophy of the past. e did iri 
altogether with caste distinctions and ceremonials, and preached m ver- 
nacular. He also decried the worship of images. He was a more courageous 
reformer and went much further than the other two. The result was that 
“his doctrines had never any great effect upon the masses, mE were confined 

to the province of the Punjab where he lived and ar heo 

Although, as noted above, there is nothing new int R p ae 

teristic features of these religions, including even the ee o 3 wor- 
ship of images—and all of them may be traced ee, n Pu 5 ipo 
systems—, still it is possible that the monotheism a Er der y 
Islam served as a potent factor in leading to these developments. 

i he fourteenth century A.D. the two 
pauls a, mee foul cust ial distinctions amon: 
characteristic features of Islam, viz. the absence of y isti ed ag 
its followers and the total rejection of the worship o yc nae 
fluence the Vaisnava reformers and mediaeval saints. more di P 
thorough influence of Islam may be traced in the oe jh : 
doctrines of Nanak. ` It is also to be noted that these eA j re h mos 
absent in South India, precisely that part of the country W ere A ne eae 
of Islam was the least. We cannot thus altogether ignore the influeace 


octrines of North India and Maharastra 


of Islam in shaping the religious d' : 
from he phe 4 century down to the end of the seventeenth, thoagh it 


is di : 1 extent. 
15 difficult to form an estimate of its nature and 
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The eighteenth century is similarly marked by the impact with western 
thought which led to the religious reforms of the nineteenth century. It 
brought back the rationalism of the fifth century B.C., and Raja Ramm hun 
Roy was its great exponent. The new spirit led to the foundation of the 
Brahmo Samaj (including Prarthana Samaj), the Arya Samaj, and the 
Theosophical Society on the one hand, and all-round reform in the orthodox 
Hindu religion and society on the other. The spirit of reform also inspired 
the Muslim community. It led to the Wahhabi movement, early in the 
nineteenth century, which originally aimed at internal reform, but was 
gradually deflected into a political move against the British. Its failure led 
to the Aligarh movement initiated by Sir Syed Ahmed, which is still a 
living force in the Muslim community. 

Towards the close of the century flourished Sri Ramakrishna who 
sought to reconcile not only the rationalist doctrine with the emotionalism 
and ritualistic orthodoxy of the earlier ages, but also the different seemingly 
conflicting religions on the basis of experience gained through spiritual 
culture. His disciple Swami Vivekananda gave a definite shape to his 
catholic views and broadbased the doctrine of the Vedanta philosophy. 
He formulated the teachings of his Master as a definite creed and founded 
the great Ramakrishna Mission which is now a potent force not only in 
India, but far beyond its boundaries. It is powerfully moulding the Hindu- 
ism of the present day and giving it a wide catholic character. But its 
sphere of activity far transcends the narrow circle of Hinduism. By carrying 
to its logical conclusion the Vedantic doctrine of the identity of man with 
God, it has established the fundamental equality of man on a secure basis. 
Coupled with its other doctrine, that all religions, if truly followed, are 
but different ways to salvation, and there is no inherent conflict between 
one religion and another, it has offered a solution of the most complicated 
problem of the day. To an historian, its significance lies in the wonderful 
synthesis of the varied cultures of India—the philosophy of the Upanisads 
and Sankara is combined with the theistic beliefs, and th i h 
highest knowledge of abstract principles i rn : pus of the 
devotion. The rituals of His utt chc age SEDEN n anA 
ulous care, but it knows no ndn à te s cose nr wl 
Eius Hae nation at uin - o i and creed and equally 
and other founders of great religi uid a Aa amed, Zoroaster, 

gious systems of the world. A great future 


E before it, but it is as yet too early to foresee or forecast its ultimate 
estiny. 
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AN HISTORICAL SKETCH OF SAIVISM 


THE ORIGINS OF SAIVISM 

HE origins of Saivism are lost in obscurity, but it is clear that the 

Saivism of history is a blend of two lines of development, the Aryan 
or Vedic and the pre-Aryan. Much more than the urbane cult of Visnu, 
it has exhibited a close alliance with yoga and thaumaturgy, and a constant 
tendency to run into the extremes of ascetic fervour. It is not a single 
cult, but a federation of allied cults, whose practices range from the serenest 
form of personal life in the faith to the most repulsive excesses that alienate 
one's sympathy for the cult. The hold of Saivism extends not only over 
the whole of India, from the Indus valley to Bengal, but stretches out 
across the sea to Greater India and the Archipelago, and beyond the 
northern mountains to Central Asia. We shall endeavour to indicate the 
genesis of this powerful creed and the chief stages of its growth, and briefly 
survey the evidence from literature and epigraphy of the range and extent 
of its influence. 


The characteristics of Saivism are the exaltation of Siva above all other 


gods, the highly concrete conception of the deity, and the intensely personal 
nature of the relation between him and his devotees. These traits are 
Most clearly seen in the Svetasvatara Upanisad, a treatise which resembles 
the Bhagavad-Gita in many ways, but seems to have been the work of an 
earlier age. Just as the Gita voices the intense theism of Vaisnavism in 
very general terms, and in close relation to broad philosophical principles, 
so does the Svetüfoatara expound the supremacy of Siva as the result of 


the theistic strain of thought developed in the Upanisads. On the one 
hand, Siva is here identified with the eternal Absolute. “There is no form 
(IV. 19). On the other hand, 


for Him whose name is supreme celebrity’ n the | 
he is the God of all gods, potent for good and evil. He is Girisa ; he holds 
the great Master (Isana), the 


the arrow in his hand ready to shoot ; he is 
Biver of boons, the origin of the gods, Rudra, the great seer, the supreme 


Lord (Mahegvara), and so on, and his nature is clearly revealed in the repe- 
tition of the Rg-Vedic prayer to Rudra imploring him to accept the havis 
(oblation), and spare the lives and property. of the worshipper and his 
kindred. He is attained by true tapas (austerity), and then comes the 
removal of all bondage. There is nothing else to be known, and there is 
No other way. The end of this Upanisad differs from the rest of it in its 
style, and is most probably a later addition. But it is not without interest, 
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We read here that ‘men would ee be Sat eed br ap 
skin than reach the end of sorrow without kno g 

Intense devotion to the Lord and equal devotion to the guru (teacher) are 
the essential preliminaries to'a realization of the true path (VI. 23). 

We have here all the elements of Saivism, and the further growth of 
the creed meant only the elaboration of the details of the doctrine and 
the rise of local variations in the practice of the cult, leading to the forma- 
tion of different schools or sub-sects. i" 

The name Siva hardly occurs in the Rg-Veda as a proper noun. At is 
often applied to many gods of the pantheon in the sense of ‘propitious , 
and once indeed to Rudra himself (X. 92. 9). The name came to be applied 
euphemistically to the god of terrors, for Rudra, the prototype of Siva in 
the Rg-Veda, is really a terrible god, and much supplication was needed to 
humour him into a good temper. And there is none more powerful than 
Rudra. The Rg-Vedic Rudra exhibits more of the traits of the Rudra-Siva 
of later times than have generally been allowed. In one hymn (II. 33), for 
instance, the term ‘vrsabha’ is applied to him five times, and he is called 
the doctor of doctors, Iéana, Yuvan, Ugra, and so on. 
and arrows and wears necklaces of all sorts, and is followed by his hosts ; 
and curiously enough, in one of the stanzas in this hymn also occurs the 
term ‘kumāra’. Thus most of the stuff from which Saiva legends take their 
“rise is apparently as old as the oldest part of the Rg-Veda. 

There are; of course, striking differences, and it would be indeed 
strange if it were not so. And these differences persist in the later Sarnhitàs 
as well. Thus Rudra is the father or chief of the Maruts ; he is identical 
with Agni (Fire? Ambika is his sister, not his wife? Bhava, Sarva, Kala, 


and others figure as independent deities, who have not yet merged in the 
great God, Mahadeva. 


In the Yajur-Veda, however, we meet with stories concerning Rudra’s 
exploits, such as killing the asuras and destroying their tripura (three 


cities),* breaking into the midst of a sacrifice and taking violent possession 
of offerings meant for other gods. But it is the Satarudriya which draws 
together all the floating conceptions regarding Rudra-Siva of the early Vedic 


He carries the bow 


oar 4 a ivations (Muir, 
s iggested in the Atharvasiras Upanisad—a clear proof of 
€ obscurity of its origin. The text in Taittiriya Samhita, VI. 1. 7. 

later age on the Rudra of the Rg-Veda. 


7-8 is the criticism of a 
cited by Muir, op. cit., pp. 198-99. ; 
* One of the early 


F, references to Uma Haimavati is in the Kena Upanisad where her 
relation to Siva is not made explicit. i 
E Taittiriya Samhita, VI. 2. 3, 
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times and provides a fresh starting point for new developments which 
culminate in the theistic Vedanta of the Svetasvatara, while, at the same 
time, the biography of Siva is developed, from the stray hints of an earlier 
time, into the elaborate ‘legends narrated in the later Upanisads and the 
Saiva Puranas. The Satarudriya came to occupy a large place in later 
Saivism. Its japa (repetition) was a sure road to immortality (Jabalopa- 
nisad, 3), the expiation for all sin; and the means of attaining release. The 
importance of the Satarudriya has also been emphasized in the Periya 
Puranam. 


WAS SAIVISM PRE-VEDIC ? 

Was Saivism pre-Vedic and non-Aryan in. its origin? An affirmative 
answer to this question seems to rest on the following considerations: Siva 
as the name of a deity is unknown to the ancient Vedic hymns, though they 
mention'a tribe of Sivas.’ The characteristics of Siva are those of a fearful 
deity worshipped with propitiatory rites by primitive folk. Worshippers 
of the liga (phallus), the chief emblem of Saivism, are condemned in 
the Rg-Veda, and Indra's intercession is sought against them (VII.21.5 ; 
X.99.3), Lastly, the discovery of several prehistoric relics of a phallic 
character from various parts of India, including the chalcolithic sites of 
Mohenjo-daro and Harappa, shows that the phallic cult with which Saivism 
is closely connected was a widespread cult in pre-Vedic India. In the 
Warrior clans of the Rg-Veda, the Bharatas, Purus, Yadus, and others, R. P 
Chanda recognizes 'the representatives of the ruling class of the indigenous 
chalcolithic population' in whose service the Aryan rs¢ (seer) clans came 
to seek their fortune, more or less as missionaries of the cults of Indra, 
Varuna, Agni, and other nature gods." K 

But we can hardly proceed yet to reconstruct the history of the 
Rg-Vedic age in the manner suggested by Chanda. Though Siva as a deity 
is unknown to the Rg-Veda, there can be no manner of doubt that the- 
Vedic Rudra has furnished the foundation for Saivism as we know it. That 
Rudra does not occupy in the hymns the high position which Siva does 
later cannot make different deities of them ; for the fortunes of gods have 


varied in time no less than those of their worshippers. That some traits 
of non-Aryan aboriginal religion have gone into the make-up of the Siva 
of Pauranic Hinduism can hardly be gainsaid; but that is true of Visnu as 
Well, and, in fact, the absorption of pagan traits is the price that any prose- 
lytizing religion has to pay for its being accepted by fresh EES or classes. 

t is not to be forgotten also that the expression Sisnadeva li nay mot signify 


« Archaeological Survey of India Memoirs, mph 


Ibid., 41. p. 25. a 
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‘men who had the phallus (śiśna) for deity’, tut rather, as Roth suggests, 
some ‘tailed (or Priapic) demons’, from whose unwelcome intrusion the 
Aryans sought the protection of Indra.’ Further, even if the expression 
has reference to human worshippers of the phallus, it is impossible, in the 
absence of definite criteria about what is Aryan and what is non-Aryan,° 
to assert that these worshippers were not Aryans themselves." 

The interpretation offered by Sir John Marshall of the evidence from 
Mohenjo-daro rests on unproven, and to me improbable, assumptions on 
the chronology of Vedic literature. The interpretation of these data can 
hardly become final until the inscriptions on the seals are satisfactorily 
explained. While Marshall's explanations appear conclusive in regard to 
the Mother Goddess cult, the phallic cult, and the tree and animal cults, 
his speculations on the male god, who, he thinks, was the prototype of the 
historical Siva, are rather forced, and certainly not so convincing as the 
rest of the chapter." It is difficult to believe on the strength of a single 
‘roughly carved seal’ that all the specific attributes of Siva, as Mahesa, 
Mahayogin, Pasupati, and Daksinamürti, were anticipated in the remote 
age to which the seal belongs. In his eagerness to discover the origin of 
Saivism in this seal, the learned archaeologist suggests so many hypotheses 
that the less imaginative reader begins to feel rather sceptical about the 
whole attempt. “The lower limbs are bare, and the phallus (ūrdhva- 
medhra) seemingly exposed, but it is possible that what appears to be the 
phallus is in reality the end of the waistband."' Again, the three faces of 
this god may be ‘a syncretic form of three deities rolled into one’, because 
‘the conception of the triad or trinity is a very old one in India’ and ‘it was 
equally old in Mesopotamia ; it is more likely, however, that in the first 
instance the god was provided with a plurality of faces in token of his all- 
seeing nature; that these images afterwards suggested the trimürtis of 
Siva, Brahma, and Visnu ; and that the latter in their turn subsequently 
2. des ud as those of Devangana, Melcheri,: and other places’. 

d i " ds on the proper right of the god, and the rhinoceros 
s ie hon: ib be ra ena s the god was the lord 
sented, as on the capitali of Agoka ons » hem B ies e oci 

: b i » by the four animals. The pair 
of horns, which makes a friSiila (trident) on the head of the god, with the 
head-dress proper, is admitted to be a pre-Aryan symbol of divinity that 


; Muir, Original Sanskrit Texts, IV. p. 411. 
Keith, The: Relirion and. Philosophy of the Veda nnd Tiin iia 


AN HISTORICAL SKETCH OF SAIVISM 


survived in later times in the trisüla of Siva, and the triratna of Buddhism. 
‘This emblem...while of itself proving nothing definite, nevertheless, 
provides another link in the chain which connects Siva with the pre-Aryan 
religion, and to this extent supports his identification with the deity of the 
seal.’ The deer throne of the god and his yogic posture are the two most 
unequivocal features left, and these prove nothing more than the antiquity 
Of yoga, a system of physical discipline and mental magic. It should be 
observed that the yogic posture of our god is not unique in the Mohenjo- 
daro finds ; it occurs also in a statue of a male figure, and in a small faience 
Seal, where a deity in the same attitude is apparently worshipped by a 
kneeling naga. 
Marshall's conclusions regarding Saivism in pre-Aryan India are there- 
fore open to doubt on two grounds. While the high antiquity of the Indus 
. Valley culture is very well established, it is not definitely proved that this 
culture was pre-Vedic, that is, pre-Aryan. Again, most of the data from 
Which he draws his conclusions are, as he is himself aware, open to other 
interpretations which have nothing to do with Saivism. 


IS SIVALINGA A PHALLIC SYMBOL ? 
The discovery of phallic cult objects 


Is the $ivalinga a phallus? 
orship of the phallus among pre- 


here and there, bearing evidence of the w 
historic tribes, has led to the easy assumption that the Sivalinga was phallic 
m its origin. And the preponderance, real or supposed, of orgiastic rites 
in some forms of Saktism has doubtless sometimes influenced modern 
Students of Saivism into accepting an exclusively phallic interpretation of 
the Sivalinga. But the linga may have been in origin no more than just 
à symbol of Siva, as the salagrama is of Visnu. The worship of the linga 
as a symbol once started, there was little to prevent a confusion in the 
Popular mind between this and the cult of the phallus, and legends came 
to be invented of the origin of the worship of the liga as the phallus of 
Siva. In some such way we can explain the passages—not many after all, 
and rather late in the Mahabharata and other works—, which lend colour 
to the phallic interpretation of the sivalinga.® ‘OF all the Jepresentatians 
of the deity which India has imagined, observes Barth,^ ‘these (ligas) 
are perhaps the least offensive to look at. Anyhow, they are the least 
materialistic ; and if the common people make fetishes of them, it is never- 
theless true that the choice of these symbols by themselves to the exclusion 
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of every other image was, on the part of certain founders of sects, such as 
Basava, a sort of protest against idolatry.’** The Pallava irc ic t 
who set up a linga in Tiruchirappalli (Trichinopoly), centuries before 
Basava's time, gave unmistakable expression to the very same idea. 


SIVA IN THE VEDAS AND THE AGAMAS 


One of the numerous descriptions of Siva in the Satarudriya 1S 
‘pasinam patik’ (the lord of creatures), and this, with the texts cited by 
Abhinava Sankara in his Rudra-bhàsya, lays the foundation for the tenets — 
of Saivism concerning pati, paíu, and pasa (bondage). The Atharvasiras 
Upanisad raised the wearing of the holy ashes (bhasma) into a pasupata- 
vrata (vow), calculated to release the pasu from the pasa. Likewise the 
Kaivalya Upanisad has a famous passage prescribing Siva-yoga as the means 
of release. A life of asceticism, leading to the development of powers that 
raise a man to equality with Rudra, is already hinted at in a late hymn 


of the Rg-Veda,* which extols the life of the kesin or muni, and the ‘odour 
of sanctity’ attaching to it. 


Saivism agrees closely with the Sathkhya in its dogmatics, and with 
the Yoga school in its practical discipline. Even the founder of the 
Vaisesika is reputed to have entered on his work after securing the grace 


of Maheévara by his excellent yoga." Haribhadra, an early Jaina writer, 
States that the followers of Gautama and Kanada were Saivas.'* But the 


affiliation of Saivism with these systems of thought and discipline was 


apparently no more than a passing phase, for the tendency of Saivism, in 
its latér history, was to develop along peculiar lines of its own. 


The Mahabharata contains several passages attesting the spread of 


Saivism and its increasing hold on society. Krsna himself figures as the 
chief devotee of Siva, and true to the injunction that ‘Illumination comes 
through the: teaching of the guru’, he is initiated into Siva-yoga by 
Upamanyu. ‘Equipped with.a staff, shaved, clothed with rags, anointed 
with ghee, and provided with a girdle, living for one month on fruits, for 
four months on water, 


standing on one foot, with his arms aloft, he, at 
length, obtained a glorious vision of Mahadeva and his wife, whom all the 
gods were worshipping, and among them Indra, Visnu (the delight of his 
mother, Aditi), and Brahma, all uttering the ra 


thantara saman, 
By contact with many local cults, and Possibly also by the influence 


. " This is no doubt the ground for the Pauranit exaltation of lingg- i TATUS 
. (arca) worship, the former leading to release, and the latter only to AS E pee ia 
The Lihga Purana version of the origin of the liga as due to Siva becoming illar P fire 
whose top and bottom could not be seen by Brahma and Visnu is also noteworthy 
; R.V., X. 136 ; Muir, op. cit., IV. p. i 
7 Pragastapada at the close of his bhasya. 
?? Muir, op. cit., IV. p. 194. 
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of individual gurus, of whom Upamanyu is the type (Siva himself in the 
aspect of guru came to be known as Daksin&miirti), the practices of Saivism 
began to develop variations, and this led to the growth of sub-sects at a 
very early stage. ‘There also grew up a separate literature, highly esoteric 
in character, the literature of the Agamas. The history of this growth is 
lost in obscurity ; only the theories of a later age regarding it have come 
down to us. In a well-known passage of his bhasya," Srikantha declares 
that, in his view, there is no difference between the Vedas and Siva Agamas ; 
that the Vedas can also be with propriety called Siva Agamas, because Siva 
is their author; and that consequently Siva Agamas are twofold: those 
meant for ‘the three varnas (castes)’, and those for general acceptance (sarva- 
visaya). In his commentary on this text, and on the next succeeding section 
of the Brahma-Siitra on the Paficaratra, Appaya Diksita has brought together 
many texts from the Puranas and the Mahabharata, which do not always 
Support the syncretic position of Srikantha. ‘They are angled to treat the 
Siva Agamas as non-Vedic pseudo-scriptures (moha-Sastra)." These iis 
Süstras were started by Siva and Visnu themselves engaging in a conspiracy 
of grace, so to say, by which they sought to lead back the stray Arep ji 
easy stages to the higher Vedic path.” And in dealing with. peat 
in the Karma Purana on the origin of these Sastras, Appaya Diksita makes 
a significant observation. This Purana says that those who, on account of 
&ovadha (cow-killing), were declared by Gautama tone e je a 
Outside the pale of orthodox society went up to Sankara x “isn L ; 
humbly praised them by means of laukika stotras. ape pen : 5H e 
Preted by Appaya to mean not merely non-Vedic, dari" eni e : 
and this is quite intelligible in a sixteenth century writer o. v "up 
With the whole history of Tamil Saivism and ep m ub: prem 
mind, Equally significant is the distinction made i x rut aos 
itself between the pure Pasupata-yoga, the essence of the as, 


degenerate counterfeits thereof. 


The Vayu Purana makes the same dist cn 
the rfi] cmd ihe Agamas belong to the heterodox variety. ‘The 


Varàha Purana is even more trenchant in its condemnation of the non-Vedic 
Pasupata schools. In the Mahabharata, on the other hand, y pg 

* no evidence of hostility to the Agamas, and what 1s eee c An 3 
Yoga, Paficaratra, and the Vedas, seem to be frankly recog E. e 
the many modes of approach to God ; at any rate, there is no Ps x 2 
Sectarian exclusiveness or hostility. Kullüka Bhatta quotes a statement o 


inction, and expressly states that 


? On Brahma-Sütra, II. 2. 38. A EN 
qure: CUu are os on the Satarudriya, patinü pataye namah’, 
ava Sankara in 
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Harita that Sruti is twofold: Vaidika and Tantrika.”* — Le of e 
South Indian saint Appar on this question is no less pcne e. eie T 
for instance, in the most matter-of-fact way that just as the V edas an ; id 
six angas (branches) were the precious jewel to the Brahmanas, so wa: 
‘Namah Sivaya’ to himself and his followers." m e 

There was in progress an increasing differentiation among the sc ome 
of Saivism ; some of them adopted practices which met with disapprov 
from others, and tended to lower the tone of Saivism as a whole. The 


attitude of the other sections of Hindus towards Saivism became more and 
more critical. 


HISTORICAL EVIDENCES OF SAIVISM 


The earliest mention of Siva worship that can be dated definitely 1s 
that of Megasthenes. The prevalence of austere ascetic practices among 
the Saivas is attested by Patafijali in the second century r.c. He mentions 
the Siva-bhagavatas, ascetics going about, iron trident in hand.” He also 
mentions images of Siva, Skanda, and Visakha made of precious metals, 
and apparently used in domestic worship." The earliest coins bearing 
Saiva emblems, an image of Siva with trident in hand on the obverse and 
his bull on the reverse, are those of the Kusanas in the early centuries of 
the Christian era. About the same time, there arose in the west of India 
a preacher who became famous as Lakuliáa, the last incarnation of Mahc- 
$vara and the founder of a sect of Pasupatas, whose tenets are summed up 
by Madhava in his Sarva-dargana-sangraha under the name Nakuliáa- 
Paá$upata.? Lakuliga is generally represented conjointly with a linga, and 
the iconography of his figure is very clearly established from literary sources 
and the examples of his sculpture found practically all over India. 


The flourishing condition of Saivism under 
the Mathura pillar inscri 
records that, in 


the Guptas is attested by 
ption of Candragupta II Vikramaditya, which 


A.D. 380, Uditacarya installed the images of his guru and 
guru’s guru, Upamita and Ka 


pila respectively, in the gurvüyatana.^^ 
Uditacarya is said to have been the tenth guru after Kugika, the direct 
disciple of Lakuliga. This inscription furnishes therefore valuable testi- 
mony to the continuity of the Surusantàna (chain of teachers) from the 
a On Manu Samhita, IL. 1. I me Eliot, op. cit., II. pp. 137-38. 
mistake the noi athe Mahabiye hens ce Steen, XUE p and Ben cem o 
*" Weber, Ibid., p. 344. 


= Whitehead, Catalogue of Coins in the Punjab Museum 183-85 
^ D. R. Bhandarkar has done most to elucidate the ieas of IAN and his sect: 
Journal of the Bombay Branch of the Royal Asiatic Society, XXII ) ! 


Survey of India Annual Report, 1906-7, p- 179. A Gupta inscription LN t dretaectosient 
suggested for Lakuliéa: Epigraphia Indica, XXI. 7 


firms the early date 
? Epigraphia Indica, XXI. pp. 1-9. iio 
70 


** Appar, II. 5. 


AN HISTORICAL SKETCH OF SAIVISM 


founder of the Lakulisa-Pasupata, and to the practice of conserving images, 
possibly portraits, of the successive gurus in a gallery set apart for the 
purpose. Udita prays all Mahesvaras and the succeeding Acaryas to respect 
his gift and worship and honour the images, as if they were their own 
property. 

The celebrated description of Bhairavacarya in Bana’s Harsacarita 
furnishes another landmark in the history of Saiva asceticism. The influ- 
ence wielded by the ascetics of the Mattamayüra sect in the Haihaya 
kingdom of Tripuri marks yet another stage in the same line.** 

In South India, Saivism is traceable from very early times and its 
influence grew, like that of Vaisnavism, by its conflict with Buddhism and 
Jainism in the age of the great Pallavas. The Sangam literature knows 
of Siva and his exploits, and Silappadikaram even mentions the faricaksara 
(the five letters of the ‘Namah Sivaya’ mantra). The Manimekalai men- 
tions the Saivavadin®® who expounds the doctrine of the eight forms of 
I$vara, and His absolute lordship over creation and dissolution. Some at 
least of the sixty-three Nayanmars (Nayanars) or Adiyars of legend may have 
lived in the centuries before the great period of South Indian Saivism 
under the Pallavas. The Mattavilasa of Mahendravfarnian, who was devoted 


to Siva, contains, in some of its incidents, a shrewd criticism of the excesses 


Of Saiva ascetics. The pure love and ecstatic devotion that suffuse the 


Cutpourings of the four great Samayacaryas of South India,** are seldom 
surpassed in the history of religious experience. But by the side of this 
pure stream of bhakti (devotion), the somewhat gruesome manifestatians 
of some of the Saiva cults are amply attested by literature and inscriptions. 
Kāñcī, Tiruvorriyūr, Mełpādi, and Kodumbalür were some of the 
Strongest’ centres of the Kapalikas and Kalamukhas. A good collection can 
be made of the names of ascetics and. gurus mentioned in the inscriptions 
of South India. These names end usually in asi, Siva, or -pandita. 
Buddhism and Jainism did not die out so completely in the age of the: 
Pallavas, as we are sometimes apt to think. They long survived their 
Conflicts with Hinduism, though only as minority creeds. It is interesting 
to note that the early Tamil lexicon, Divakaram, mentions the names of 
Kamar-Kiyndon (destroyer of Cupid) and Tiriyambakan (three-eyed) among 
those of Arugan (Jina). And the Tamil Buddhists developed the belief 
that Agastya learned his Tamil from Avalokitesvara. Even in the midst 
of their conflicts, the different creeds did not fail to influence one another. 


31 - snc 93 10: 
Archaeological S India Memoirs, 23. P 
az n gical Survey of lia o Ee 
a i pes ad i i Jo ndis So ndaramurei. and Manikkavacagar. 
cy are Appar, TTiru-jfiána-sa ar, 
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The great Colas were without exception Saivas, and some ke - 
prepared to suppress the rival creed of Vaisnavism. : Under t e €: 
beginnings made under the Pallavas in the construction of temple 
establishment of mathas, part monasteries and part schools and colleges, 
reached a more elaborate and systematic development. The canon of Tamil 
Saivism became fixed, and this was followed by the growth of doctrinal 
literature. Some account of this literature will be given presently. 

The Colas are said in later-day legends to have brought Saivas from 
northern India to the Tamil country.** The Cola country must have had 
no lack of Saivas of all sorts in the age of the great Colas, and there 1s 
evidence of their active connection with the centres of Saivism elsewhere 
in India. An inscription of Rajendra I makes a sumptuous endowment as 
ücaryabhoga to Udaiyar Sarva Siva Pandita, the arcaka (priest) of the 
Tanjore temple, and his pupils, and their pupils, whether they lived in 
the Aryadesa, Madhyadesa, or Gaudadeía. An inscription of the thirteenth 
century from the Telugu country mentions ten village guards, called 
Virabhadras, who came from the Cola country, wore matted hair, belonged 
to one of the four castes, and were ever ready, in safeguarding the interests 
of the village, to perform such violent acts as cutting off their own heads, or 
ripping their bowels open. 

Saivism spread to the islands of the Eastern Archipelago and to the 
Hinduized states of Greater India at a very early date. Fa-Hien found 
the Pasupatas already established in the island of Java early in the fifth 
century," and the prominence of Saivism in the later religious life of Java 
is well known from the celebrated Siva temples of Prambanam and Pana- 
taran. The early Hindu kingdom of Campa, on the east coast of the Indo- 
Chinese peninsula, was ruled by a line of kings who were clearly of Saiva 
persuasion ; witness the construction of the shrine of Bhadresvara, about 
A.D. 400, called after Bhadravarman, an-early ruler of Campa. There 


was also a Bhagavati temple at Po Nagar which took the place of a more 
ancient Mukhalinga shrine ; this Mukhalihga. was believed in the eighth ` 
century to have been founded by the legendary Vicitrasagara in the dvapara- 
or even in the tretà-yuga. 


It is a remarkable coincidence that Bhagavati 
shrines should be found flourishing at the western and eastern extremes 
of this area of Hindu culture. 


In Fu-nan, the predecessor of Kambuja, were worshipped, in the fifth 
century, images of gods ‘with two faces and four arms, four faces and eight 
si Anantasambhu's 


l gloss on Siddhantasaravali of Trılocanaśiva. 
31 South Indian Inscriptions, II. No. 20. 


“ Krom, Hindoe Javansche Geschiedenis, p. 82. 
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arms, each arm holding something or other—a child, a bird, beast, sun, 
or moon',?? a description which recalls Skanda in the Soma-Skanda group, 
the parrot of Durga, and the antelope of Siva, as well as his moon. The 
dominant cult in Kambuja was Saivism, though early examples of Hari- 
Hara are also found. In later times, in Kambuja, Saivism and Buddhism, 
flourishing side by side, developed so many common traits that it is some- 
times difficult to distinguish the images of one cult from those of the other 
without a minute examination. The cult of the liñga and the custom 
of setting up images of dead kings associated with the liga, and sometimes 
the worship of similar images of living celebrities, are other uoteworthy 
aspects of the Saivism of these Hindu kingdoms. 


SAKTI IN SAIVISM 

The Soma-siddhanta, an obscure branch of Saivism, regarding the 
nature of which several contradictory explanations are vouchsafed to us,*° 
may be taken to be the bridge between the Pasupata and Sakta cults. Barth 
has truly observed that, though the personification of Sakti is not peculiar 
to Saivism, it is in Saivism that the ideas centring round Sakti have found 
à soil most favourable for their expansion, and that they have been distorted 
into the most monstrous developments." ‘As in Siva,’ says Weber, ‘first of 


all two gods, Agni and Rudra, are combined, so too his wife is to be regarded 


as a compound of several divine forms, and this becomes quite evident if 


We look over the mass of her epithets. While one set of these, as Uma, 
.Ambika, Parvati, Haimavati, belongs to the wife of Rudra, others, as Kali, 
Karali, carry us back to the wife of Agni, while Gauri and others perhaps 
refer to Nirrti, the goddess of all evil.” 

Professor Vogel has drawn pointed attention to the prevalence of 
the practice of self-immolation by a head-offering to devi (goddess), a 
Practice attested by the sculpture of South India, and by literature. It 
is needless to enter here into the mysteries of fricakra and purnabhiseka, 
80 often described by students of these cults.“* Perhaps the most sympathetic 
Vlew of these rites is that of Barth: “There 1s something else than licen- 
tiousness in these aberrations. The books which prescribe these. practices 
are, like the rest, filled with lofty speculative and moral reflections, nay, 
even with ascetic theories ; here, as well as elsewhere, there isa profession 
9f horror at sin, and a religiosity full of scruples ; it is with pious feelings, 


30 s » » A Orient. TII: p- 269. n 
stags Pei E AM M oa Comments thereon, cited by Tucci, Journal of the 
mae Society of Bengal, XXVI pp. 130-32. a Mult; op. cit, IV. p: 425. 
eligi i . 199-200. x i ; . 589-43. 
i Bolton of the London School of Oriental Studies, V. PP 
The Dabistan (Shea and Troyer), I. p. 
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the thoughts absorbedly engaged in prayer, that the believer is to participate 
in these mysteries, and it would be to profane them to resort to them for 
s 45 
the gratifications of sense. 
iile developments exercised à powerful influence on later Buddhism, 
as it is found in Nepal and Tibet. 


LITERARY HISTORY OF TAMIL SAIVISM 


We may now turn to an examination of the nature and content of the 
literature of Tamil Saivism. This literature is extensive, and its pits 
is complex. Our endeavour will be just to review the literary history o 
Tamil Saivism. This has necessarily to start with a discussion of Tiru- 
mūlar and his work. The place of Tirumūlar in the history of Tamil 
Saivism is indeterminate. He is believed to have been among the earliest 
exponents of Saivism in the Tamil land. Of his life, we have only the 
weird legend of the Periya Puranam,—that he came to the South from 
Kailasa, the home of the Pratyabhijfia school, animated the dead body of a 
cowherd,** and took three thousand years to compose his Tirumandiram. 
For this highly abstruse work, various dates have been assigned, ranging 
from the first to the ninth century Av. As Tirumülar is mentioned by 
Sundaramürti, we may be sure that he must have lived earlier than the 
ninth century. Some statements in the payiram (preface) of the work imply 
that Tirumülar was the first to interpret Saivism to the Tamil world. But 
the highly intricate theology and dogmatics expounded in the work, and 
its pronounced sectarian character, may raise a doubt whether this curious 
work is really very early. It declares that to feed a Siva-jfianin once is more 
meritorious than the gift of a thousand temples, or the feeding of a crore 
of Brahmanas versed in the Vedas.“ Yet it does not omit to manifest 
a more tolerant attitude towards the Vedic lore: ‘The Agama, as much 
as the Veda, is truly the word of God ; one is general, and the other is 
special ; though, on examination, some hold these words of the Lord, the 
two antas, to be different, yet are they not different (in the eyes of the 
wise). This is, as we have seen, exactly the attitude of Srikantha on the 
question. 

The canonical literature of Tamil Saivism owes its present arrange- 
ment to Nambi Andar Nambi, who may certainly be assigned to the 
eleventh century, if not to the close of the tenth. Umiapati Sivacarya, who 
was the last of the Santanacaryas** and belongs to the early fourteenth» 


** Cp. cit., p. 205. 
^ It is remarkable that a similar sto: 


i occurs in the account: kulréa's li 
s Tirumandiram, iud ry s of Lakuliéa’s life. 

he three earlier systematic expositors are Me kandar, i 
jñāna-sambandar, 7 5 iube a 


Sivacarya, and Marai- 
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century, describes in a short work, Tiru-muraikanda Purāņam, the redac- 
tion of the Saiva canon by Nambi Andar Nambi. He states that Nambi, 
he canon in the form of ten books: the first 
ıs (hymns) of Tiru-jñāna-sambandar, books 
four to six made up of 307 padigams of Tiru-nāvuk-karaśu, 100 padigams 
of Sundaramūrti forming the seventh book, the Tiruvācakam of Manikka- 


Vacagar being the eighth, and a number of tiruvifaippas by nine different 


authors and the Tirumandiram of Tirumülar forming the Jast two books. 


We learn that subsequently, when the king requestéd Nambi to put 
together one more book from the padigams left over, including the pasuram 
uttered by Siva himself and calculated to procure siddhi (perfection), Nambi 
arranged the eleventh book of the canon. The Periya Purünam (this is 
its popular name, the true name being Tiruttondar Purünam) is counted 
by modern Saivas as the twelfth book. Certainly the arrangement of the 
books is not chronological; for, to give the most striking instance, Tiru- 
mülar was earlier than Sundaramürti and is mentioned in the Tiruttondat- 
togai; but the Tirumandiram is only the tenth. book, whereas Sundara- 


müxrti's hymns form the seventh. 

; The Siva-jrana-bodham of Meykandar (discoverer of Truth), written 

in the first half of the thirteenth century," is the first attempt at a system- 
is a short treatise of a 


atic statement of the tenets of Tamil Saivism. This 
dozen aphorisms (sütras) which seem to have been translated from a Sanskrit 


Original ;? the author has added varttikas of his own, which explain and 
illustrate the argument of each of the sütras and fix their meanings. The 
name Siva-jfüna-bodham is explained thus: ‘Sivam is One ; jñānam is the 
knowledge of Its true nature ; bodham is the realization of such knowledge." 


The scheme of the twelve sütras is simple ; the first three assert the existence 
of the three entities—God (pati), bondage (pasa), and soul (pasu) ; the next 
d interrelation ; the next triad 


three define and explain their nature an! 


in the first instance, arranged t 
three comprising 384 padigan 


l d its copy, the tem le of Gangaikonda- 
REY P of Nambi Andar Nambi, if 


Tanjore temp 
J tion of the dati 


give an indica 
this ninth boo! 


4o " 
Cola "These contain hymns on the 
lapuram ; this may be taken to Kas Nambi left it. 


E a) peo that we haye 
a ea ape he sütras, says that they form part of the 
Eea - " 
fous Eee ee De es the Tamil work is the original and 
the Sanskrit is the translation. S T Tambyah, „Psalms ofa Qc Tu eee ‘The 
arguments adduced in support of this positi lusty did s yd To is in 
"ustubh verse, and like alt Agamas corresponds to the Tamil sūtra and x n ontain any- 
ing corresponding to the Tamil varttihas. Both Umapati of the Rais ain hasya and Sivagra- 
Yogi hold the view that the Sanskrit work is the original. See V. P. antimatinatha Pillai, 
amilcciva-ánabodac-cirappu (1926), P- 54. Vidyaramya 5 said to have MSS exposition 
t the Sanskrit work in a monistic sense (Ibid.. pP- 30, 47). Siva as guru ne : ünikkavacagar 
lat he held the siza-jnána-bodham in this may be not so much a daring anachro- 
usm, antedatin ih x E ino bo eykapdEr, 23 Pope thought (Tiruvacakam, xxii), as the expres- 
to d of a belief j^ Mena of the Sanskrit work of that nies For Umapati’s references 
9 the Sanskrit siitras; see Paushara-bhasy, pp. 14 29 256, 447. 
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deals with the means (sadhana) of release ; and the last is devoted. to em 
nature of release. The key-position held by the work of Meykandar in Lt 
literature of Tamil Saivism is brought out by a verse which says: ‘T e 
Veda is the cow ; its milk is the true Agama ; the Tamil sung by the -= 
(see f.n. 34) is the ghee extracted from it; and the virtue of the — 
work, full of wisdom (bodham), of Meykandar of the celebrated (city of) 
Vennai, is the fine taste of the ghee.’ F 

The systematic treatment of the doctrine by Meykandar was — 
by two short works which may be said to stand almost in the relation o 
text and commentary.” These are the Tiruvundiyār and Tirukkalirruppa- 
diyār by two authors, teacher and disciple according to tradition, and both 
known by the name, or rather title, Uyya-vanda-devar. Both these are 
works meant to present in an easy style the main aspects of Saiva doctrine 
and practice. 

After the Siva-jüana-bodham, the next work of importance on the 
doctrine is the Siva-jfàna-siltiyar of Arunandi, reputed in tradition to have 
been first the guru of Meykandar’s father and then the disciple of Mey- 
kandar himself. Though written in verse, it is a terse statement of the 
true doctrine, introduced by a critical discussion of rival systems of which 
no fewer than fourteen, including four schools of Buddhism and two of 
Jainism, are passed under review. This great work, which is, in fact, the 
classic treatise on Tamil Saivism—for the work of Meykandar is too cryptic 
and fails to explain the position of Saivism vis-à-vis other systems—, has beey 
the subject of many commentaries, and, to this day, is the most widely read 
manual of Saivism among the Tamils. The Turpavirupadu, by the same 
writer, owes its name to the alternate use of the two metres in its twenty 
verses which expound the doctrine in the form of a dialogue between 
teacher and pupil. This work is said to have been composed by Arunandi 
to enshrine the memory of his beloved teacher in each of its verses ; and 
80 it does. : 

Another catechism, much the simplest of all the manuals of Saivism, 
is the Unmai-vilakkam by Manavasagangadandar of Tiruvadigai, who 
claims that his work makes not the slightest departure from the essence 


of the Agamas. Umāpati Sivacdrya, who lived at the close of the thirteenth 
and the early years of the fourteenth century," was the author of eight 
Works on the doctrine which complete the tale of Saiva Siddhanta Sastras 
in Tamil. Of these, Sivappirakasam, an ambitious treatise of one hundred 
verses, is only less important than the Siva-jfüna-sittiyar. Another work, 


Sankarpa-nirükaranam, is devoted, like the ‘parapaksa’ of the Sittiyar, to 


S: Anavaratavinayagam Pillai, Saiva Sittanta Varalàru. 
^ He gives the Saka date 1235 in his Sahkarpa-nirákaranam. 
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a critique of other creeds. Unlike the earlier work, this is much exercised 
with the minute differences within the very fold of Saivism. A third work, 
Unmai-neri-vilakkam,* devoted to the path of realization, is also ascribed 
to him and deals with ‘the ten karyas’.** : 

The later religious expefience of the Tamil Saivas, apart from its 
dialectic and philosophy, is interpreted in the songs of the Siddhas, in which 
the spirit of the old bhakti (devotional) literature of the Devaram and the 
Tiruvücakam is captured again and reinterpreted. These songs are 
intensely theistic, and sometimes anti-Brahmanical in tone, and resemble, 
even more than the hymns of the Devaram and the Tiruvacakam, the 
devotional literature of Christianity. But the hypothesis of Christian 
influence on Bhakti cults, that has been so often put forward, appears 
plausible only if we ignore the striking differences of the tenor of the 
Indian songs from that of Christian literature, and omit to notice the 
presence of other influences which might have acted, at least indirectly, on 
the growth of religion in South India. It is possible that there were Chris- 
tians present in South India, especially on the west coast, in the early centu- 
ries of the Christian era. But so were the Romans, Persians, and Arabs. 
To none of these can we ascribe an influence of any significance on Hindu 
religious life, which is sufficiently accounted for by reference to its own 
Sources. It is not impossible that merely by their presence these foreign 
creeds stimulated Hinduism to a greater effort in the direction of building 
Up a sort of ecclesiastical organization in the mathas (monasteries) and their 
Presiding gurus, but even this becomes doubtful if we recollect that there 
Were models in the Buddhist organizations, and that mathas were known 


in North India as much as in the South. 


TWO IMPORTANT SAIVA CULTS 
Mention must be made finally of two developments which’ seem to 
LÀ 


Stand outside the general line followed by Saivism, but still in more or less 
close connection with it. First among these 1s the growth of the Lingayata 


Sect, which was founded in the twelfth century by Basava, the minister of 
Bijjala, and is influential to this day in Karnataka. It started as a protest 


against Brahmanism and caste, but has not been able to ay its re- 
formist features. The Lingayatas are easily recognized, as they all carry a 


i i he neck 
ga worn in some manner round the necs. 
.. A more important and a much earlier development was a school of 


i lace here among the classics of the doctrine 
and al-atu-bodham of Sirrambalanadiga] of Sikali is 
and tattva-fuddhi ; ütma-rüpa, àtma-daváana, |. 
and Siva-bhoga. . He 


* Both the authorshi k 
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monistic Saivism in Kashmir, of which the literature dating from about 
the ninth century has come down to us. How much older it may have 
been in its origin, it is not easy to determine. There are elements in com- 
mon between the dogmatics of Kashmir Saivism and those of South Indian 
Saivism.** Yet, in their philosophy they differ perceptibly, the Kashmir 
school being idealist and the South Indian pluralist in its metaphysic. The 
historical relation between the two forms is not easy to decide, though the 


mention of Brahmanas from Kashmir in South Indian inscriptions” may . 


lead one to infer that South Indian Saivism is also ultimately derived from 
Kashmir. Literary and epigraphic evidence, fromy South India and Java 
and other Indian colonies of the East, also connects the origin and spread of 
Saivism with the march of Agastya from the North to the South, and his 
further progress towards the Eastern Lands.** 


7* Frazer, on 'Saivism' in Encyclopaedia of Religion and Ethics. 
*' Ebigraphia Carnatica, Vir Sk ne 19! 20. 3 j 


?' Poerbatjaraka: Agastya in den Archipel . 35- i j t writer 
in J. B. G., 1936, pp. EU e rchipel, pp. 35-86. Also 'Agastya' by the present wri 
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DIFFERENT NAMES OF THE SYSTEM 

N this article we shall essay a brief exposition of the vision of Reality, 

the destiny of man, and the way and discipline leading to that destiny, as 
formulated in the system of spiritual philosophy known as Trika-sasana or 
"Trika-£astra or simply Trika, and, more rarely, also as Rahasya-sampradaya 
and Tryambaka-sampradaya. It must have been an important system at 
the time of Madhavacarya to merit an inclusion as Pratyabhijfia-darsana in 
his compendium Sarva-dar$ana-sangraha. The Trika is a virgin field of 
research, and will repay the most conscientious labour of philosophers for 
Many years to come. 

The Trika is so called either because it accepts as most important the 
triad, Siddha, Namaka, and Malini, out of the ninety-two Agamas recog- 
nized by it; or because thé-triad consisting of Siva, Sakti, and Anu, or, 
again, of Siva, Sakti, and Nara, or, lastly, of the goddesses Para, Apara, and 
Paratpara is recognized ; or because it explains three modes of knowledge 
of Reality, viz. non-dual (abheda), non-dual-cum-dual (bhedabheda), and 
dual (bheda). 

The system has two main branches, Spanda and Pratyabhijüia. Many 
Classics of the school include the word Spanda or Pratyabhijüa in their very 


titles. The Trika is also known as Svatantryavada, Svatantrya and Spanda 
Abhiasavada is another name of the system. 


Expressing the same concepts. the 
use the writers who enriched its literature 


It is called Kashmir Saivism, beca 
belonged to and flourished in this area. 


A SPIRITUAL PHILOSOPHY 

The Trika is a spiritual philosophy, because its doctrines regarding 
Reality, the world, and man are derived from a wealth of spiritual experi- 
ences, and are not constructions based upon an analysis of the ordinary 
€xperiences of man. Its concepts are, to borrow a phrase. from Sri 
Aurobindo, experience-concepts. Its greatest exponents were yogins of high 
Stature who showed wonderful insight into abstruse points of philosophy. 
The substance of their teaching is not arrived at by an analysis of the 
Ordinary cognitive, affective, and conative experiences of man, but embodies 
the findings of yogic ways of apprehension, enjoyment, and action. Means 
of apprehension and action, other than sensory and intellectual, have always 


* Pratyabhijñā-kārikā, I. 38. 
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been recognized in India and other countries as being perfectly oo 
indeed as within the reach of man. Various kinds of discipline, which € 
be generally called yoga, give the science of the inner being and nature : 
man, and the art of using the powers of knowledge and acti n hidden a 
present in unknown regions of our being and nature. The Trika, in short, 


is a rational exposition of a view of Reality obtained primarily through 
more-than-normal experiences. 


LITERATURE 


The system being both a statement about the nature of Reality and 
a way of life, the orthodox classification of its literature is into para, apara, 
and paratpara, according as the works set forth, respectively, the metaphysics, 
the rituals, and both the philosophy and the practical discipline enjoined 
by the system. We shall, however, for the sake of convenience, divide it 
into (i) Agama-sastra, (ii) Spanda-Sastra, and (iii) Pratyabhijfia Of 
these the first, the Saiva Agamas or Sastras, 
and to have been revealed to the sa 
Durvasas is said to have ordered his three ‘mind-born’ sons, 'Tryambaka, 
Amardaka, and Srikantha, to teach the eternal Saiva philosophy (and faith), 
respectively, in its three aspects of abheda, bheda, and bhedabheda. 


is said to have eternal existence 
ge Durvasas by Siva as Srikantha. 


AGAMA-SASTRA 
Among the Agamas the chief ones are 
Vijfiana-bhairava, Ucchusma-bhairava, 
Matanga, Netra, Naisvasa, Svayambhuva, 
interpreted mostly as teaching a dualistic 
of which the Siva-Sitra, 


Malinivijaya, Svacchanda, 

Ananda-bhairava, Mrgendra, 
and Rudra Yamala. These were 
doctrine, to stop the propagation 
expounding a purely Advaitic metaphysic, was 
Vasugupta (c. ninth century). This work is also 


ha and Sivarahasyagamasastra-sargraha. On the 
Sutras of this work there are (i) the Vrtti 


(the authorship of which is 
doubtful), (ii) the Varttika by Bhaskara, .and (iii) the commentary called 
Vimarsini by Ksemaraja. ; 

Some of the Agamas ha 


d commentaries Written on them, the chief 
among which are the U ddyota on Svacchanda, Netra, and Vijfiana-bhairava, 


and the Vrtti on Matanga. These commentaries are attempts to show 
tuat Agamias, even prior to the Siva-Sütra, taught an Advaitic doctrine. 


SPANDA-SASTRA 

Of the Spanda-áastra, Which only elaborated the principles of the Siva- 

Sūtra, without, however, giving much logical Xeason in support of them, 

the first and foremost is the Spanda-Sütra or the Spanda-kürika, attributed ` 
80 


KASHMIR SAIVISM 


to Vasugupta himself ; and it is called a sangraha-grantha or a compendium. 
His pupil Kallata wrote a Vrtti on this Sütra, and the two together are 
called Spanda-sarvasva. On the Spanda-Sütra we have also the Spanda- 
nirnaya and the Spandd-sandoha by Ksemaraja (who also wrote Siva-Sütra- 
vimarsini), the Vivrti by Ramakantha, and the Pradipika by Utpala 
Vaisnava. 


PRATYABHIJNA-SASTRA 

The Pratyabhijiia-Sastra is really the philosophical branch of the Trika. 
Siddha Somànanda, probably a pupil of Vasugupta, is credited with adopt- 
ing the method of giving an elaborate treatment of his own views and 
refuting his opponents' doctrines, and is also praised as the founder of the 
logic of the system. On his work Siva-drsti, which is the foundation of 
this branch, the author wrote a Vriti, now lost, quotations from which 
are found in other works. The Isvara-pratyabhijfüa or the Pratyabhijna- 
Sütra by Utpala, a pupil of Somananda, is a summary of the philosophy 
of his master. This shorter work became so important that the entire 
System came to be known by its name even outside Kashmir. Commentaries. 
on it, still available, are the Vrtti by Utpala himself, and the Pratyabhijiia- 
wmarsini (Laghvi Viti) and the Pratyabhijha-vivyti-vimarsini (Brhati Vrtti) 
by Abhinavagupta. Bhaskari is a lucid and very helpful t:ka on Abhinava- 
Bupta's commentary. Paramarthasara and Tantrasara, both by Abhinava- 
gupta, and Pratyabhijfiahrdaya by Ksemaraja are three small but important 
works of the school. Tantraloka by Abhinavagupta with Jayaratha’s com- 
Mentary on it is a veritable encyclopaedia of the system. 


WHAT IS SASTRA? 

the Sastras have eternal existence. The first 
does not originally mean a book, it means 
It is also known as Sabda and vac. 


_ According to the Trika, 
thing to remember is that Sastra 


Wisdom, self-existent and impersonal. nd v 
Sabda in the Agamic philosophies indicates a slight stir, throb, or vibration 


in Reality, and the eternal self-revelation of Reality is this primal and 
original vibration. Vac or word expresses something, and the self-expression 
of Reality is called para vàc or the supreme Word. This self-expression of 
Reality is wisdom, Reality's awareness of Itself? This is, from one point 
of view, the knowledge which descends through various levels to the intelli- 
Bence of man ; from another, it is the universe as the self-manifestation of 
Reality, not as we know it, but as it is in its original condition in Reality. 
This is what is meant by saying that śabda creates or manifests everything. 

—Sastra is authority told or revealed by 


the * ‘Sastram ca paramesvarabhasitameva pramanam 
supreme Lord. Tantrasara (Kashmir Ed), P- *- 
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It follows that there is the most intimate connection between íabda and 
- artha, word and the object. Indeed in the original condition, the subtlest 
speech, the para vāc, is the universe. It is there existent as Reality's knowl- 
edge of Itself as the universe, it is there vanmaya, 
But the para vāc reveals itself as the pasyanti vac, the seeing word ; from 
the side of the universe, it may be described as the universe to be, still 
existing in an undifferentiated condition. Further objectification reveals 
it as the madhyama vāc, the middle word, which may be said to be cittaurttis, 
which are expressed through words as we speak them, and on the cosmic 
side, as inarticulate differentiation that waits to develop into particulariza- 
tion of objects. Madhyamà vāc is the link between the pasyanti and the 
vaikhari vāc, that is, word or speech as uttered by the human vocal organ 
and referring to differentiated objects of the world. It will be noted that 
the more the objectification o£ vac, the less intimate is the relation between 
the word and the object. In the para or transcendent sta. 
‘identical, and it is not possibl 
in the pasyanti, the name and the ob 


constituted of words. 


ge they are 


vision), the 
deal separa- 
the relation 
just give a 


yma is notional, involving i 
or the human level of speech, 
ct is only conventional, i.e. we 
eason inherent in it, 


(paficanana) of the Deit 
power and glory, viz. cit, ananda, icch 
called Iéina, Tatpurusa, Sadyojata, Aghora, and Vama. 
set forth in the Trika philosophy is originall 
expressing itself, though distorted and defo 
them, Reality must be aware of Itself or 


y (representing the 
à, jfíàna, and kriya) 


original k i i 
by men only through revelation, which egt her nt lm ram 
(svayamprakasa). That which exists can al 
tion takes place onl 
receive it, as the r 
faculties.? 


y when some spiritu 


esult of the develop mself fit to 


ment of the Proper faculty or 


? ‘Veda’ also ori 


f iginally means not a book, but knowledge, i 
Veda is referred to as nitya-vàc, the eternal Word. See, for p oe Arp aconstructed. 


s  RV., VIII. 64. 6, where 
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METAPHYSICAL BACKGROUND 


The ultimate Reality is variously designated as Anuttara, Cit, Caitanya, 
Pürna or Para Sarhvid, Siva, Paramasiva, Parame$vara, and Atman ; that is, 
it is the Supreme, higher than which there is nothing, ineffable and inde- 
scribable as this or that or as not this or not that,‘ pure Consciousness, Self- 
consciousness, integral or supreme Experience, the benign One, the highest 
Good and Bliss, the supreme Lord, the Self of everything,’ formless and, . 
yet, informed with all forms, and free from all limitations in space and 
time.* 

Reality is ineffable and- beyond any descriptions, yet the Trika tries 
to formulate a philosophy about Its nature. It is to be understood that this 
formulation is regarding Reality as the creator or manifestor of the universe 
and not as It is in Itself. Thus Reality is conceived both as transcendent 
and immanent. As transcendent, it is described as Siva, as immanent as 
Sakti. Siva and Sakti are not two separate realities, but two phases or 
(conceptual) aspects of the same Reality. Sakti is always in the state of 
Perfect identity with Siva, but for the purpose of clear understanding the 
two are distinguished in thought only. Like fire and its burning power, 
Siva and Sakti are the same identical fact, though they are spoken of as 
distinct! Considered as purely transcendent, Siva is Sava, dead as it were ; 
but in truth there is perfect equilibrium, samarasya, between Siva and Sakti, 
and, as such, the integrality is designated Paramaéiva. It is due to the 
limitation of language that we have to use phrases like ‘between Siva and 
Sakti’ and ‘Siva is the supreme Lord of Sakti’. But it must be understood 
that the Lord and His lordliness, the Isvara and His aisvarya, which is 
another name of $akti, are one and the same. Sakti is described as the 
hrdaya (heart), the sara (essence) of Siva.* : à 

Cit, pure Consciousness, Illumination, cannot be without self-con- 
Sciousness, without self-illumination. Cit is also Caitanya. Caitanya is the 
Sakti aspect of Reality and is compared to a clear mirror in which Reality 


this phra — , 
si d Āā codasva . I 
out tha on Ira eR Y^ ini; of the word from which the speech issues pine fourth 
Sep is ordinary human speech, the oiher steps or planet ar DEED nd he Vedic doctrine is 
tween the four levels of sabda or Sastra as 
wiking. Even the Buddha rather hastily judged by Hicologian 14 and ha Tpreached aim 
invent the Dhamma he only dicc a ynreated, not as Inierpreted by Nim 
en i immanent, |, u n 
y RE ed Iw obten ee ‘py him'—Pali Dictionary (Pali Text Society, London), 
us voce ‘Dhamma’. i . 
, Abhinavagu ta, Parütrirfika-vivarame- ary 
rd NIE, 5 1, with Kemara at Siva in the Trika is the, name of Rol». just as 
Krsna is in the school of B 3s d Vaisnavism. As Bhaskara says: Siva is the Reality inherent 
wall, and phe mong Aa? deities, or a decorated image which is only a help to the 
Bni iti $ a: 1, me 
Lx Lp. 895. * féyara-pratyabhijfia, Y. 5. 14. 
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Sees Itself. Caitanya is regarded as feminine, though Reality in Itself 
is neither masculine nor feminine? Thus Consciousness is self-conscious- 
ness. Sakti is Siva’s power of turning upon Himself. We say ‘Himself j 
because, at this stage of consideration, we are not regarding Reality as It 
is in Itself, but as the Lord of the universe-to-be. This is called cit-śakti, 
the power of Cit to reveal Itself and to know Itself. The Trika makes a 
fivefold distinction of the fundamental modes of Sakti. 
Sakti are cit, Gnanda, iccha, jfiana, and kriyà. 
awareness ; ananda is the power of absolute bliss, 
having to depend on anything extraneous 
will to manifest the universe out of Hims 
ing the inherent relations of all manifested or manifestable things among 
themselves and with His own self ; and kriyà is the power to assume any 
form. It must not for a moment be forgotten that these five are only 
aspects of the selfsame Sakti and not five different entities. 

Sakti is also known as svatantrya, independence or freedom, because 
Her existence does not depend on anything extraneous to Herself. She 
is also vimarsa, which means various things at the same time.  Vimaría is 
vibration ; it is Siva’s awareness of Himself as the integral and all-compre- 


eflection of Siva in Sakti, there emerges 
which is described as aham-vimarsa. 


These aspects of 
Cit is the power of self- 
or self-enjoying, without 
; tccha is Siva’s power of absolute 
elf ; jñāna is the power of know- 


he corresponding emergence of the ‘it 
the grahaka, the apprehender, 


is why vimaría is also describe 


and visioning within itself the world of objects." Thus the ‘I’ or supreme 


aham is the whole universe, not, however, as we understand it in common 
parlance, but in its ideal state as a ‘vision’ in Siva. 


', idam; 
the apprehensible. That 
e T holding within itself 
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holds between them. Only we should understand that the implication is that 
the substance, by virtue of-its own inherent power, becomes the attributes. 
Now Sakti, in Her turn, is also regarded as a substance, because all mani- 
festable objects are taken to be inherent and Jatent in Her womb. They 
have no existence apart from Sakti, and as such are like attributes of this 
Substance. 

Sakti is prakasa-vimarsamaya. At the background is praka$a or illu- 
mination, in the foreground is vimarsa or vibration of prakasa as the sense 
of T’. Prakasa can be taken to be Siva, placid and transcendent, vimarsa 
or Sakti as dynamic and immanent. Keeping in mind the concept of 
vimarsa as not only Sakti in general, but also specifically as the sense of 
I, we can say that things are the same as prakasa, their difference being 
due to having or lacking in vimaría. The more of self-consciousness one 
has, the more of vimaría also one has, and is thus the nearer to Siva or 
Pure Consciousness, Thus, while vimarsa is taken to be the cause of the 
manifestation and dissolution of the universe, it is so only in the wider 
Sense of being Sakti and not as the reflection as ‘I’. Or, in other words, 
While everything is a manifestation out of vimarsa, everything does not 
have vimarsa. A jar or a pot has no vimaría, no sense of ‘I’, no self- 
awareness ; that is why it is material, Vimarsa is defined as the camathrti, 
Wonderment of the integral ‘I’, and that is why the practical discipline of 
the system enjoins the development of the sense of the T as being the 
Whole, as identical with the universe. The individual self is also said to 
be prakasa-vimarsamaya. That is to say, the individual self is also of the 
Mature of consciousness and has selfconsciousnes alo. Analogically 
Speaking, we can say prakasa, in the case of the individual, is the shining 
intelligence and also the ideas, desires, memories, etc which are its mani- 
festations ; and vimarga is the individual's awareness that ‘those are mine. 


SAKTI AS THE PRINCIPLE OF UNIVERSAL MANIFESTATION 


Sakti in its fivefold aspect therefore is the principle of s EE 
Manifestation. Cit-sakti, the power of self-consciousness, entars ananda, 
1 j xi 3 Pi . : : . - 
€njoyment and wonderment, on the part of mae "rd ATE a La 
€sire, to cr. : nnot be fulfilled un ess there is jfiana, 
create ; desire to create ca us N. 
Knowledge, of what is to be created and how Jt 1s to be ee s m uua 
“dge is followed by the actual creation or m is PE * a » : a 
Ttyà-éakti, S : jt- and ananda-Saktis a : 
. Sometimes, however, c Sep x 
8tound, and icchā, jfiana, and kriya are taken to be ree vod , 
The universe originally exists in identity with Reality, which is 


13 Tantrasara, p. 6. 


1a 
Hvara-pratyabhijria-vimarsini, Y. 5. 13- 
85 


THE CULTURAL HERITAGE OF INDIA 


simultaneously static and dynamic, being and becoming at the same time. 
The dynamic aspect or Sakti, when slightly ‘swollen’ as it were; mani- 
fests the universe out of Herself, as the seed does the banyan tree 
(vatadhanikavat).* Thus Sakti or Siva considered not as TARDA 
identity, but as immanent unity, is both the material and the instrumental 
cause of the universe. When there is the self-reflection of Siva, Sakti 
serving as a mirror, there emerges the ‘ego’ or the ‘I’ in Siva. From here 
starts the universal manifestation, as has been said above. Since there is 
nothing apart from, or independent of, Siva, the elements of the universe 
can be nothing but Siva Himself. These constituent elements of the 
universe, which are ‘constants’ through srsti and pralaya, are called tattvas 
or categories. Srsti, which is nothing but self-manifestation, is described 
as opening out (unmesa), and pralaya as closing down (nimesa);* like a 
bud opening out as a flower, and the petals of the blooming flower closing 
down as the bud. Srsti and pralaya follow each other in a never-ending 


process, each successive universe being determined in its character by its 
predecessor by a kind of causal necessity. 


SIVA'S ANUTVA THROUGH SELF-LIMITATION 


This unmesa or opening out is in one sen 
disappearance (tirodhana 


of obscuration or self-limitat 
takes the form of anulva or 
tion. Because of this contract: 
is consciousness-power. 


ion is called tirodhana, 
atomicity. 


consciousness and power. 
self-consciousness. Siva do 


** Mahesvarananda, Mahürthamafijari, 14, 
ue Pratyabhijnahrdaya, 4, with commenta 
1 Spanda-nirnaya, Y. 1, with commentary. 
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ness becomes static and sterile of His creative power, and power becomes 
blind without awareness of Her being truly consciousness. The situation 
is well described as ‘an inert soul and a somnambulist force’. Atomicit 
therefore is the condition of powerless awareness and senseless power. 
After the primary limitation of anutva or atomicity, Siva undergoes 


a secondary limitation with the help of Maya, and then is described as 


Purusa, Though Siva in His own nature is eternal, all-pervasive, omnip- 


orent, omniscient, and all-enjoying consciousness, as Purusa He is limited 
in time and space, and has limited knowledge, authorship, and interest or 
enjoyment. This fivefold limitation is derived from Māyā which also 


provides both location and object to the Purusa by evolving the physical 


universe. We have said above that along with the emergence of the ‘ego’ 
as also to be conceived. In Siva 


or the ‘I’, that of the object or the ‘it’ h 

this dichotomy is absent, because He is the integral Reality and beyond 
the distinction of subject and object. But because of self-limitation of 
Siva, there emerges, against the background of the distinctionless pure 
consciousness of Siva, a polarity of ‘subject’ and ‘object’, aham and idam. 
At the outset, the dichotomy is only ideal. But as the process of opening 
out or menifcstaricn of Sakti prouestis, ithe CINSDES between the two in- 


Creases till they are sundered apart. 
E KANCUKAS AND THREE MALAS 
atomic Siva is shrouded by the five 


vidya, raga, hala, and niyati? This 
the creatrix of the divorce 


THE FIV. 


_ It is in aguddha-maya that the 
kaficukas or covers of Maya, viz. kala, 
Maya is vedyapratha, the knowledge of difference, 
between the subject and the object, while Prakrti, which comes simul- 
taneously into existence with Purusa, is the power that actually manifests 
the universe down to material things. Maya (which is itself sometimes 
regarded as a haficuka) and the five haiicukas, together with the twenty- 
five tattvas (including Purusa) of the Sarnkhya, make up the thirty-one 
Categories that constitute the empirical world of finites,, “The recognition 
by the Purusa or the pasu as being in truth Siva Himself presupposes not 
only the transcendence of the sense of difference, but also the realization of 
identity with everything. It implies not only the piercing of Maya, but the 


Progressive unification of the self with the whole universe. The five higher 
he stages of this progressive unification 


Categories of suddha-maya represent t 


17 . ý 
Sri Aurobi -z "The Vision and the Boon’. , re 
- "In most. E sem. The cuka is called vidyā, though Abhinavagupta in his Para- 
mürthasara, 16 p zl d avidyá 'ogamuni, the commentator, however, reverts to the 
More usua] teri uses e or See ihe list of categories in any text, for instance, Sattrimáat- 
cutvasandoha and Paraprevetiki by Ksemarája. n this cona i it is noteworthy shat the 

€ iri W i ignated as jana am not ajñāna, HEER 
Tote empirical knowledge of the world is desig! j j Ed 
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‘and make up the total of thirty-six categories of the system. The atomic 
limitation or impurity of the bound self, anutva or ànavamala, is respon- 
sible for the non-intuition, akhyati, of the true nature of the self, and 
is twofold. First, there is the rise of the non-self, or rather that of the 
idea of non-self in the self, leading to the false sense of the self in the non- 
self.^ Once Siva has become self-limited, He is the pasu who is not the 
Lord of everything. As limited, pasu is not everything, and yet, because 
of non-intuition; the pagu falsely identifies himself with what he is not. 
The basic limitation, ànavamala, is reinforced by two other impurities, 
viz. mayiyamala and karmamala. Mayiyamala represents the whole series 
of categories, beginning from the covers or kaiicukas, that create the physical 
organism on the subjective side, and evolves the physical world down to 
earth, the last of the mahabhiitas, on the objective side. Karmamala is 
responsible for continuing the fetters of embodiment, and it is due to this 
impurity or mala that the Purusa becomes subject to good and bad acts,?" 
and becomes entangled in repeated births and deaths, 

All souls suffer from one or more of these three kinds of impurities. 
Three types of soul in bondage are recognized in the Trika: when a soul 
has only the àünavamala, it is called vijiianàkala ; when it has both the 
Gnava- and kürma-malas, it is known as pralayakala ; and when it has all 
the three malas, it is designated sakala. The sakala souls are embodied, 
and include both gods and men. All of them have bodies differing 
according to their planes of existence within the sphere of Maya, techni- 
cally called mayanda, the “Maya egg' The Trika accepts mahüpralaya 
or great dissolution, during which all the tattvas or categories lower than 
Maya are àbsorbed into Maya, their cause. In this state all bound souls 
become disembodied and without organs, and are known as pralayakalas 
or ‘become disembodied during pralaya’, but because of the persistence of 
the kàrmamala they may become embodied again. Souls free from both 
karma- and màyiya-malas transcend asuddha-maya, but do not, because of 
that, realize their identity with Siva. Though they have ascended to the 
realm of Suddha-maya and are known as vijnanakalas, they still have the 
anavamala to get rid of to lose their finitude. 'They are free from the 
sense of duality, but they do not achieve the perfect integration of con- 
‘sciousness and power, which is the nature of Siva. 'This is why, it is said, 
the vijfüanaükala does not realize his identity with the universe, does 
not experience the fact that ‘I am all this’. It is not possible for these 
souls to attain to Sivahood unless and until their impurity of atomicity 
is removed. 


19 Siva-Siitra, I. 9: ‘Jiianam bandhah’ (knowledge is bondage), with commentary. 
25. I$vara-pratyabhija, III. 2. 4-6. ?! Paramürthasüra, 4, with commentary. 
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REMOVAL OF THE ANUTVA—ITS FIVE STAGES 

Since atomicity is due to the self-contraction, atma-safikoca, of Siva 
Himself, it can be removed not by the soul’s own effort, but by some 
function of Him who imposed the limitation. This function of Siva is 
anugraha, compassion or grace. As a result of grace, the soul, already 
delivered from Maya, that is, from the false sense of duality between itself 
and the object, progresses towards the perfect integration of the object 
into itself. The 'idam' must be absorbed into the ‘aham’, for, so long 
as they are separate, there is no attainment of the complete ‘I’ness, the 
piirnahanta, by the soul, and without that there is no bliss. Thus, the 
soul remains limited in various ways, until the atomic impurity is 
removed. 

The stages of the removal of atomicity are the five /attvas or cate- 
Bories belonging to suddha-maya which, counted from below, are sad- or 
Suddha-vidyà, itvara, südàkhya or sadasiva, Sakti, and Siva. From another 
Point of view they represent, as said above, the progressive union of con- 
Sciousness and power, of bodha and svatantrya. P 

In these tattvas, the ‘I’ and the ‘it’ have a common substratum, samana- 
dhikarana, while in Maya and below that they have different adhikaranas 
Or substrata. In other words, when the soul is in any of these tattuas, it 
Tegards the ‘it’ or the object to be within itself. There is the “idea or 
the sense of the object, but it is not regarded as separate 1n actuality. The 
bound soul, however, cannot regard the ‘object’ to be within itself. Since 
Siva has the inherent awareness of the universe being within His own 
being, the liberated soul, who attains identity with. Siva, must have the 
Same awareness. It is by the power of Maya that Siva shows whatever is 
Within Himself as being external and separate. That is why souls, even 
When subject to śuddha-māyā, cannot have the sense of identity with every- 
thing. When $iva, as a result of self-limitation, regards thé'object as 
„not His own manifestation, but as separate and independent, He becomes 
a bound soul subject to Maya. But before this actual separation is effected, 
there is an ideal emergence of the ‘it’ or de object, though it is regarded 
as being withi elf as the subject or 'a am'. : 

dene e uddha oid though the T and the ‘ie’ are not pos 
Still the ‘it’ is more prominent. In other words, in. this oe is 
Breater ideal separation between the subject and object than in the > er 
four higher categories. Suddha-vidyà represents a greater ae of the 
1 or the object. The experience in this stage, expresse "i ur I and 
this is this', is like the pointing by the finger at the head of a newly born 
baby, Truly speaking, the head is an integral part of the body, but still 
it is distinguished from the body. Here the diversity and difference 
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of objective consciousness ate not annulled, though they are now recognized 
as an experience of the subject and therefore in some way identical with it. 
In the isvara-tattva, there is perfect balance between the two, neither being 
more prominent than the other. The experience that the soul has in this 
stage is ‘I am this’, while that in the former may be expressed in the form 
‘I am I and this is this. Sadasiva represents the stage where there is the 
sense of ‘being’ in the subject. But ‘being’ means ‘being something’. Thus 
it is in this stage that the idea of the idam or ‘it’ first emerges. The 
experience of the soul in the sadāśiva stage may be formulated as ‘I am this’. 
Its difference from the experience in the isvara stage may be described as 
follows. In sadaSiva, pirnahanta or the attainment of perfect subjecthood 
takes the form of a complete identification of the subject and the object, 
while in the isvara stage they are not identified but held in equipoise. . 

The emergence of the object in the sadāśiva stage is only nominal, it 
is like the faint outline of a picture, or even like the initial desire in the 
mind of the artist to paint a picture? Applying this analogy to the isvara- 
tattva, it may be said that there the faint outline becomes somewhat clear. 
In the Sakti-tattva, again, there is merely the idea or experience of being 
what may be expressed as ‘I am’. We cannot say that in this stage the 
object or the idam has made an appearance. Sakti-tattva is described as 
the seed of the universe, the bija-bhiimi of all ideas or bhavas in the 
consciousness of Siva. It is also described as void (fünya) or great void 
(mahāśūnya), because nothing has manifested itself in this stage,” or because 
it negates the 'ideal' universe in Siva ; whence its name nisedha-vyapararipa 
(process of negating).* Or, it might be said that it negates. or suppresses 
the unitary character of the Siva-tattva, without which process the universe 
of manifoldness cannot be manifested. 

In the five higher or pure (Suddha) tattvas just described, cit-, ananda-, 
iccha-, jñāna-, and kriyā-śaktis are respectively predominant. The first 
throb or stir (spanda) of Siva is siva-tattva, which is only Siva’s awareness 
of Himself as ‘I’. That is why cit-Sakti is said to be predominant in the 
Siva-tattva, When the ‘I’ has the sense of being, when there is the 
experience of ‘I am’, there is bliss; in other words, ānanda-śakti predomi- 
nates in the śakti-tattva. In sadāśiva there is the predominance of icchà- 
Sakti, because there is a will in Siva to create in order to fill the void due 
to the Sakti-tattva. Jfiana-Sakti is said to be predominant in the iévara- 
tattva, because there is in this stage the clear identification of the subject 
and the object, the experience being ‘I am this’. In the $uddha-vidyà, 

2 ISvara-pratyabhijha-vimarsini, IL. pp. 192-93. 
F Paramarthasara, _14, with commentary. 
^ Ibid., 13, 14, with commentary. 
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kriya-sakti is predominant. Here the object or the idam ha’ clearly emerged 
and there is separation between subject and object, between bodha sad 
svatantrya. The stage in which the objective element, the power aspect, 
becomes predominant as distinct from the self or consciousness is justifiably 
Said to have kriyü-iakti prominent in it. 

Beginning from $uddha- or sad-vidya upto Siva-tattva, the endeavour 
of the aspirant soul is to absorb and integrate the object progressively 
into itself. 'The complete identification results in the realization of 
bürnühantà or complete subjecthood, which means nothing but the 
experience of identity between the self and the universe. Subjecthood 
€ats up objecthood, that is, it destroys the sense of separation. This, how- 
ever, does not imply that the manifold variety of the universe is abrogated, 
but only that the sense of separation between T and the ‘it’, the self 


and the universe, is completely overcome. This has been described as 


selfing’ or the process of ātmasāi,™ that is, making the other one's own. 


But even in £iva-tattva there is the taint of atomicity, at least its samskara 
or trace remains. 

The souls in the different tattvas are 
9r pramatrs. Apart from sakala, pralayakala, and vijnanakala mentioned 
above, the pramatrs or experiencers in the five higher éattvas, counting 
from below, are respectively called mantra, mantresvara, mantramahesvara, 
Satya, and gambhava. But there is some difference of opinion on the 
Subject, 


given different names as knowers 


UNIVERSE AS SIVA'S KRIDA OR PLAY 
d with Siva Himself as the basis or 


n the basis of identity." "The mani- 
of Siva. And when some spiritual 
it is symbolically expressed as the 


f Thus, the universe is manifeste 
Pundation.** And it is manifested o 
€station is compared to the sleeping 


aspirant recognizes himself as Siva, D 
awakening of Siva. When Siva is awake, there is no sense of a separate 


Universe. The emergence of the universe is also called descent of Siva, 


and the spiritual self's journey towards Siva is called ascent. B: it is asked 
Why $iva should manifest Himself, the answer is that it 1s natural for 


i j i said that Siva’s self- 
Consciousness. to assume many forms. It is also se 


imposition of limitation upon Himself and also His breaking the fetters 


and returning to His own native glory are both krida or play.” 


30 Jbid., 4 with commentary. 


mmentary 


5 Pratyabhijüahrdaya, 15. 3 
’s phra: 


3, Paramarthasara, 13, 14, with co n 
dating pon da-nirnaya, I. 1; cf. Abhinavagup 
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THE CULTURAT. HERITAGE OF INDIA 
BONDAGE AND LIBERATION 

Siva as Sakti manifests Himself as a correlated order of knowers, know- 
ables, and means of knowledge. This threefold self-division of Siva 
appears on the background provided by Siva Himself. It presupposes, 
however, a limitation imposed by Siva upon Himself. The self-limited 
Siva is designated the pasu or the ‘animal’, Jiva, sarsarin, etc. The 
signs of the pasu are false identification of the self with the not-self, ascrib- 
ing the not-self to the self, having limited authorship, knowledge, interest, 
pervasion, and duration, and being subject to causality. To realize the 
unfettered condition, to recognize oneself as that which has become, or 
even is, everything, to have unlimited power to know, enjoy, and manifest 
self-bliss, to be infinite and eternal, to be completely free from and inde- 
pendent of niyati, that is, regulation or causality,—this is the destiny of 
the pasu. To be, or rather to recognize oneself as, Siva is the goal’ of the 
Jiva. 

Obviously, the limited individual is subject to ignorance (ajfiana), 
which, according to our system, is twofold, viz. paurusa and bauddha. 
Paurusa ajfiana is the innate ignorance in the very soul of man. It is the 
primal limitation, the original impurity or apavamala. It signifies the 
sense of the self in the not-self and vice versa and the separation of prakasa 
and vimarsa, of bodha and svatantrya. This-is the consequence of the 
limitation taken willingly and playfully by Siva upon Himself, and is not 
removable by the bound soul's own efforts. Siva alone can liquidate 1t. 
Anugraha or dispensation of grace, technically called Saktipata, or the 
descent of Siva’s force, breaks this limitation. How and why and when this 
force will descend cannot be indicated, because. His nature is freedom and 
spontaneity. 

The descent of the force of grace achieves two purposes: first, 
pasa-ksaya, the destruction of fetters, and secondly, Sivatva-yojana, the 
restoration of Sivahood, which in effect means the removal of the atomic 
impurity. But, in spite of this great spiritual gain coming to the soul, 
the Jiva may not know it. For he is not only a soul or spiritual 
substance, but has his ordinary Mayic nature attached to him. He has 
to know things through the instrument of his buddhi, his intelligence; 
which is gross and impure. Thus, in spite of obtaining $ivatva, he can- 
not enjoy it, for his normal consciousness is not affected by what happens 
to his inner soul. In those on whom the Sakti or grace descends in great 

29 The main idea is that sarhvid or consciousness is the one true source of knowledge. 
Siddha Somananda, in Siva-drsti, argues against the other normally accepted pramanas, like 
perception and inference. Later writers, including Abhinavagupta, 


1 ce. lud lavagu accept these pramünas as 
means of ordinary empirical knowledge, but insist that sarhvid is the real instrument not only 
in the field of true spiritual knowledge, but also in that of normal empirical cognition. 
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force (drdha-saktipata-viddha), the purification of buddhi may also occur 
immediately. But it is a rare phenomenon ; so, actually speaking, the 
Jiva has to adopt other means to know and enjoy his newly won 
spiritual gain. 

Thus, in spite of the restoration of Sivatva, the soul has still a lot to 
accomplish. Sivatva-yojana only means that the soul is given by its. own 
higher self, ie. Siva, its lost or hidden essence of divinity. But to have 
the essence of divinity is not to be the supreme and integral Divine. It 
remains for the soul to develop in himself all the aspects of Sakti which 
really make Siva all that He is. The becoming of Siva in essence is 
accomplished by the removal of the atomic impurity, which alone can 
achieve full Sivaliood. Here the soul achieves likeness to Siva and bécomes 
qualified to know Reality fully and completely. 

Now let us recall for a moment that the fall of the soul from the 
parardha, the higher region of the five pure ($uddha) tattvas, where the 
separation of the subject and the object is ideal, into the sphere of asuddha- 
müyà, in which the separation is actual, is due to the fact that the soul 
loses its integral subjecthood, pürnühanta. The Jiva has a sense of T 
or subjecthood even in the sphere of Maya, and that distinguishes him 
from material things. Indeed the Trika says that even in the condition 
of bondage, the Jiva fulfils the five eternal functions of concealment or 
disappearance, creation, preservation, dissolution, and grace, though in 
a very small and restricted measureJ* Unless it were so, the identity 
of the limited bound soul and the infinite free Siva could not be asserted. 
But in the sphere of Maya, which may be described as the region of the 
idanta or objecthood, any sense of ahanta or subjecthood is derived from the 
object or the idam which has separated itself from the true subject. The 
true subject has not the sense of distinction from anybody or anything, 
but the subject of the Jivas in Maya is an instrument of perpetuating 
distinctions and not resolving them. It is ahankara and not "ooa 
egoism and not real subjecthood, that is a product of Maya which is t : 
grcat idam in relation to the real and genuine aham. To attain integra 
Sivahood, the Jiva must recapture the all-inclusive pure T, which has no 


idea of the object, by adoptin appropriate means. ` : 
The nie odi be at im is diks@ or initiation. Tbe Dd says in 
as a résult of saktipata one is brought to 2 real s a E awa e 
the kriyasakti in the limited soul which 1s devoid o ae rya. e 
development of kriya-Sakti ultimately means the soul o ility * absorb 
and integrate the ‘it’ or the object, seemingly separate trom a within, 
its own self. The consummation of this development in the soul's 
°° Pratyabhijnahrdaya, 10. sı paramürthasára, 96, with commentary. 
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: : p 
recognition and realization of itself as the integral ‘I’, 
i urna ta. 
the rapture and bliss of pirnahan 
jfiüna, the true knowledge about the real and ultimate nature of the 

i . * * " S" 

Purusa. 'To be able to enjoy in life this inherent, reawakened Sivahood, 


which was so long veiled, bauddha-jfiana, or knowledge of this internal 
liberated condition through buddhi, 


the purification of buddhi, 
vicara, etc. Bauddha-jfn 
understanding of the scrip 
than a mere mental unders 
bauddha-ajfána is remove 
the state of liberation. 


the enjoyment of 
This is the dawning of paurusa- 


as buddhi is not purifie 
freedom, the embodied being 


pects and integrality, it is also 
ment in the Jiva. Though it 
to be precise, the realization of 


*he spiritual ele 


- Wledge, it is, 
perfect arid supreme Sivatva, 


that is, the state of Parama£iva, which is the 
condition of equilibrium, also called yamala, of Siva and Sakti. It is the 
state in which neither prakasa nor vi 


marsa is predominant over the other, 


ssion. Krama 
and akrama, sequence a are both one and the same, 
according to the Trika ; they are only two phases of the sa 
Reality. The attainme 


Lord of śakti-cakra, 
spiritual knowledge 


Sakti are perfectly developed 
the consummation. 


impurity persists, though ‘the taint itself is 


and it is timeless eterni 


me perfect 
Tamasiva is also to become the 
the circle of Powers" Between the initial rise of 


THE FOUR UPayAs 
There are four upāyas or means of attainin 
are anupaya, Sambhava, sakta, and ünava-upaüya. Of these the first 
anupaya (no- a a i 
any process, 


degree, everything needed fo 
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oo — we am impurity down to the recognition of the state of 
is » may;be achieved by the aspirant immediately and without going 
= ough any sādhanā or discipline. Here the direct means is Sakti 
p and a word from the guru, the spiritual teacher, regarding the 

entity of the individual with the ultimate Reality is sufficient to reveal 
E truth. The soul immediately realizes its own transcendent nature 
: ong with the realization of the whole universe as its own glory reflected 
in its own integral ‘I’. 


Before taking up the exposition of the other means, a word about 


the Trika conception of vikalpa and nirvikalpa will be helpful. Our 
system conceives Siva as nirvikalpa, free from vikalpa or determination 
Consisting of conceptual unification of the ‘many’ into the ‘one’, dis- 
tinguishing between one object of cognition and another, and between 
this’ and ‘not-this’, and accepting one among many stimuli received from 
outside. But since Paramagiva is the perfect inalienable identity, there 
18 nothing from which it can be distinguished. Hence there is no vikalpa 
in Paramagiva who is nirvikalpa. In the sambhava-upaya, the nirvikalpa 
knowledge is awakened in the aspirant through diksa itself, and all 
vikalpas are immediately destroyed. Through nirvikalpa knowledge, the 
limited ‘T of the individual is united with the unlimited ‘I’ of its own 
higher self, as a result of which the ‘this’ or the object, so long appre- 
hended separately from the soul, is absorbed into and unified with the 
I, which was so long limited and exclusive. This means is also called 


icchopaya, because the element of will plays a great part in it. 
rminations or vikalpas have to be 


In the saktopaya, conceptual dete: 

Purified before the soul can attain to the nirvikalpa illumination. For this 

Purification are needed pure intuition (sattarka), knowledge of the right 

Scriptures (sadagama), and a genuine guru (sadguru). Getting instruction 
to a succession of vikalpas of 


in the Agamas from a true guru gives rise , 
the same nature (sajatiya-vikalpa). This is sattarka and is the gateway 


to nirvikalpa-paramarsa (apprehension devoid of determination) because 
determinations of the same nature form à step towards unity or oneness. 
It is asserted that meditation, concentration, etc. do not help the rousing 
of sarid or consciousness. ‘The purpose of these practices or disciplines 
I5 to wrest the samvid, which is involved and diffused, from the body, vital 
airs, and buddhi. But since samut y Reality, knowledge of 


d is the onl 
duality is nothing in itself, and it is removed through Cp o Skea 
h its own $ 


Vikalba or nirvikalpa. Throug pori Cc paa 
intuition, resulting in the denial of its own 


€comes its own akhyati, non- 


? Cf. ‘Gurumukhadeva vidya viryavati bhavati’. 
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self-nature, and then, of its own accord, it. blooms out as the true knowl- 
edge. The process is natural and due to svatantrya, and, as such, the 
practice of yoga is not a direct means towards its blooming. ‘The right 
means therefore is sattarka, pure intuition, which can be attained through 
yaga (sacrifice), homa (oblation in fire), vrata (solemn vow); japa (repetition 
of holy word), and yoga (spiritual discipline).** i 

The main point about a@nava-upaya is that personal effort, purusakara, 
is needed for the purification of vikalpa. Personal effort takes the form 
of certain definite disciplines. They are dhyana, uccára, varna, and | 
observance of bahya-vidhi or external injunctions. Buddhi, prana (vital 
force), and the body are the means of these disciplines. 

Dhyana means meditation in the heart-space (hrdayükaía) on the 
supreme Reality inherent in all the tattvas, and also on the unification, 
in the supreme Consciousness, of the knower, means of knowledge, and 
the knowables, technically called vahni, arka, and soma respectively.” By 
this process of meditation the whole field of knowables is swallowed up 
and absorbed into the knower. Once the universe has been absorbed into 
one’s own conscious self, it has to be manifested and externalized again, 
and one has to feel one’s identity with the very highest, the anuttara ; 
this will mean his control and mastery of the powers involved in the 
function of manifestation. With that achieved and without losing it, he 
has to have the experience of manifesting the universe, a world of objects, 
just as Siva does. 'The re-manifestation of the universe, along with the 


realization of one's identity with it and with its ground, viz. Siva, destroys 


all sense of duality. Uccara essentially means the directing of prana, the 
vital force, upwards. 


Here also the goal is the swallowing up or the 
destruction of the discrete knowable and also of the universe as a whole, 
and thus, ultimately, the destruction of the sense of duality. The recog- 


being limited, does not give any a i 
Siva. When the much desired at 


“t Tantrasára, pp. 25-28. > Ibid., p. 36. 
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Self, which is no other than Siva; there is pratyabhijria or recognition of 
the fact that 'I am everything and simultaneously transcendent of every- 
thing, that is, nothing in particular and yet all things together’. In the 
state of Paramagiva, there is no emergence, nor any absorption of the 
universe, To recognize oneself as the sthiti-samya, the perfect harmony 
of being and becoming, is what the soul should seek after and realize. 


HARMONY IS THE WATCHWORD OF TRIKA 


The Trika does not stop with the deliverance of the soul from Maya, 
from the delusion of duality ; it goes further to the concept of divinization 
of the soul, which means the recognition of its own identity with' 
Paramasiva, with Parameévara. This recognition is the same as realizing 
identity with everything and also freedom from everything. Thus, in a 
Sense, harmony is the watchword of the practical spiritual discipline of 


the Trika, 


The Trika philosophy promises to satisfy almost all sides of human 


nature, of knowledge, love, and will. $iva being unitary consciousness as 
Such, the realization of Siva gives knowledge of everything by identity with 
everything ; and Siva being at constant play with His own Sakti, there is 
ample scope for bhakti, devotion or love; also to recognize oneself as 
Paramasiva means mastery and lordship of Sakti and thus implies sovereign 


and unrestricted will. $ 
. . Two points remain to be noticed. The Trika does not give an 
independent reality to Prakrti as the Samkhya does, for according to it, 
Prakrti represents a stage “in the evolution of the universe out of 
Paramaéiva, At the same time, it does not reduce the universe to a mere 
illusion out of Maya, as the Advaita Vedanta seems to do. In its Abhasavada, 


it reduces the universe to an experience of Paramasiva appearing to Him, 
bound soul, but as if it were 


Dot in the form in which it appears to a sou wer 
distinct like an object seen in a mirror. The theistic element, again, 1$ 
brought out by the rejection of the Yoga view that release is attained by 

and by the admission that 


the unaided effort of the spiritual aspirant, , 
the final step of liberation is provided by the grace of Siva. 
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HISTORICITY OF VIRASAIVISM 


HE inscriptions of Mohenjo-daro and Harappa have revealed that the 

cult of Siva was probably current as far back as 3000 s.c. To quote 
Sir John Marshall, ‘Among the many revelations that Mohenjo-daro and 
Harappa have had in store for us, none perhaps is more remarkable than 
the discovery that Saivism has a history going back to the Chalcolithic age 
or perhaps even further still, and that it takes its place as the most ancient 
living faith in the world.” Some are of opinion that Siva is the God of the 
Dravidians, or Proto-Indians. The prominent characteristic of Saivism from 
its very inception was the worship and meditation of the creative cosmic 
Principle. The image of Siva (Sivalinga), found in all the Saiva temples 
throughout India, is only a plastic representation of self-existent Truth. 
This $ivalinga form of worship, as we have it in temples, is the characteristic 
feature of Saivism. [ 

It is rather difficult to determine the time when Saivism was reduced to 
definite shape. However, the basic philosophy and practice of Saivism have 
been set forth in the Agamas. The two streams of thought, the Agamic and 
thé Vedic, gradually gravitated towards each other. In course of time, they 
acted and reacted upon each other and modified each other's. contents and 
practices in religion. The Vedic fire-cult languished and decayed and was 
replaced by the Agamic worship of the images in temples and houses. The 
Vedic varnasrama was accepted and incorporated in the Agamic lore, Hence 
we find the influence of varnasrama running either subtly or grossly through-. 


out all the schools of Saivism. Thus Saivism flourished, with minor differen- 


tiations, from pre-Vedic times to the end of the eleventh century, and its 
exponents hailed from the North as well as from the South. The beginning 


of the twelfth century saw the ascendency of Jainism and Vaisnavism, and 
the decadence of Saivism. By the middle of the twelfth century there 
appeared in Karnataka a great hero, named Basava, who arrested this dete- 
rioration of Saivism, freed it from the shackles of the varn 
infused a new life into it It is this revived, regenerated, and : 
Saivism that goes by the name of Virasaivism or 

One of the monumental deeds of Basava, 


asrama, and 
revolutionary 
Lingayata religion. 

the founder of Viragaivism, 


* Mohenjo-daro and the Indus Civilization, Preface, p. vii. 

2 Heras, Mystic Teachings of the: Haridasas of Karnataka, Historical I. i ii 

* Prof. Sakhare, History and Philosophy of Lingayata Religion, ee Bonn 
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was the founding of an institution called Sivanubhava-mantapa (the reli- 
gious house of experience). We may fittingly call it the birth-place and 
cradle of Viragaivism. It was a spiritual as well as a social institution, 
organized by Basava and presided over by Allama Prabhu, a great saint. 
That this institution, so important in the religious history of India, was 
founded by Basava about A.D. 1160 is corroborated by the sayings of his 
contemporaries. Sivanubhava-mantapa stands pre-eminent in the history 
of Viragaivism, since it was through this institution that the Lingayata 
religion came into shape. It was a nucleus round which gathered persons 


-of all ranks and professions, from prince to peasant, to take part in the 


discussions of religious, social, and spiritual matters. Among these learned 
Persons, numbering about three hundred, there were about sixty women 
saints, of whom Akka Mahàdevi was the greatest. To this institution we 
9We the vacana literature in Kannada, which is unique in the cultural 
history of Karnataka. From it emerged the Sat-sthala philosophy, the most 
remarkable and essential feature of the faith. The institution, moreover, 
is responsible for introducing important religious practices, such as pañcā- 
cara and astavarana, for undertaking activities of social amelioration, such 
as the elevation of the status of women, the abolition of caste distinctions, 
and the removal of untouchability, and for inculcating the dignity of 
manual labour and simplicity of life in the community. A 


ITS PRINCIPAL DOGMAS 

There are two dogmas traditionally handed down in Viragaivism: 
(1) that Viragaivism was founded very long ago by the five great prophets, 
namely, Revanaradhya, Marularadhya, Ekoramaradhya, Panditaradhya, and 
Visvaradhya ; and (2) that these prophets rose out of five great sthavara- 
ligas of Balehalli in Mysore State; of Ujjani in Bellary District, of Kedara 
In the Himalayas, of $risaila Mallikarjuna in Madras State, and of Kasi or 
Banaras, under different names in different ages. Prof. Sakhare has arrived 
at the conclusion that the ácáryas are not the originators of the Virasaiva faith, 
Since some of them are found to be contemporaries of Basava, ang others 
even later than he; Dr. Ramana Sastri, in Siddhānta-dīpikā,ĉ says that 


Such opinions as the five great prophets founding the faith in each successive 
age should be taken only in a figurative sense and not in a ide sense. 
Labouring under the notion that high antiquity 35 a mark o soundness l 
and adds to the greatness of its principles, some persons have enthusiastic- 


ally attempted to push back the origin of Virasaivism to e aoe times. 
Such a view clearly lacks historical perspective. With the advance of 
s Ibid., PP- 361-416. * Vol. XI. 


4 H 
Ibid., pp. 416-18. o 
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historical research, it is becoming clear that Basava is the founder of the 
Virasaiva faith, that it is a religion with a linga as its guiding and central 
theme, that the Lingayata religion has its own individuality and indepen- 
dent status, and that it has a path, practice, and philosophy all its own. 
Some information about the Lingayata religion has already been supplied 
by learned scholars, among whom are Fleet, Rice, and Enthoven ; but on 
the whole, the information is scanty and even mis 
because they were not in 
becoming available. 


We have already seen that the characteristic feature of Saivism is the 
Sivalinga form of worship, Sivalinga being a plastic representation of self- 
existent Truth. But the distinctive mark of Virasaivism is the istalinga 
form of worship ; that is to Say, it advocates the wearing of a linga upon the 


body by each person, so that the body shall be a temple fit for God to dwell 


in. The linga thus worn becomes symbolic of the presence of God in the 


body, galvanizing and purifying every cell in it. Thus Virasaivism enjoins 
the habit of constantly living in actual contact with God. This cult has 


adherents, numbering about six millions, scattered all over India, but con- 
centrated mainly in Karnataka. 


leading in many places, 
Possession of the right material, which is only now 


From this mayamala 
ul, being thus limited 
to act meritoriously or otherwise, and as a consequ 
migration. This is karmamala or impurity of action. And this action 
ine al to jati d (length of life), and bhoga (type 
of enjoyment). Tied by these three bonds, the individual sou] is called pasu. 
The supreme Soul is called pati. The word ‘pati’ means one who protects 
or controls pasu by the fivefold activity of creation, Preservation, destruc- 
tion, dispensation, and emancipation. But the human soul has to be 


ntil it has learnt 
the Infinite. eee 


ttuned to 

How can this be brought about? Virasaivism Says: by diksa. Diksa or 

* For references see Dr, S. C. Nandimath, 4 Handbook 
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initiation is a very important ceremony in almost all the recognized reli- 
gions of the world. It is a recurrent and dominant note in religion in one 


form or another. But the Virasaiva diksa synchronizes with liiga-dharana 
It is a simple ritual with which are combined 


ltism of yoga. The gist of the initiation is 
1 power to his disciple, which pierces 
rates the soul from the three bonds. 


(wearing of the linga). 
ethical preachings and the occu 
that the guru transmits his spiritua 


through the veil o£ nescience and libe 
Thus the liberated soul, that is to say the soul which is freed from malatraya, 
iple diksa,° is called anga, 


the three kinds of impurity, by virtue of the tr 

the Godward soul, the soul that aspires to ascend towards God. But this 
ascent can only be achieved by undergoing a course of strict spiritual disci- 
pline and by living a life of devotion to the Godhead or linga. Such a 
life of devotion and spiritual discipline forms the practice of this religion 


as it does of other religions. 
The practice of Lingayata religion comprises within itself (1) pancacara 
and (2) astavarana. Pañcācāra are the five codes of conduct which lay down 


the rules of behaviour for the individual members of the Lingayata 


Community as social beings. They are lingacara, sadacara, Sivacara, 
bhrtyacara, and ganacara. Lingacara enjoins upon a Viragaiva that he 


should daily worship linga, the representation of the Divine, and that he 


Should be strictly monotheistic. Sadacara requires that a Lingayata should 
follow a profession and strictly lead a moral and virtuous life. He should 


earn money by honest work and utilize his savings and surplus for others 
in need. He should feed and clothe the jangamas, the itinerant preachers 
of the Liügayata religion. By £ivücüra the members are required to make 
No difference between one Lingayata and another, as they are all devotees 
of Siva. Sivacara therefore demands that a Lingayata should dine and 


Marry freely with other members of the same community, even if they 


follow different vocations. Bhrtyacara is the devotee’s attitude of complete 
humility towards Siva and His devotees. It enjoins upon the devotee to 
behave humbly and modestly towards men and women, and kindly to all 
animals. Lastly, gandcara represents the spirit of vindication. The 
Lingayata should not tolerate adverse remarks against the Godhead and ill- 
treatment of men and animals by others. As a member of the community, 
he has to strive for its upliftment and development. 
Astavarana means the eightfold shields that protect the devotee from the 
Onslaughts of nescience, and guide him safely to final beatitude. They 
Shield him from the evils attaching to the worldly life by putting him in 
® Kriya i forms of diksa. Kriya-diksa is attended with a 
pape et ay te gu ne Ble pre yo he ony 
dy of fe a holy one M jig Into he Sasi by dieet cna 
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tune with the Infinite. They are guru, linga, jangama (ascetic), padodaka 
(water sanctified by the touch of the feet of the guru or jangama), prasada 
(food so sanctified), bhasma (sacred ashes), rudraksa (rosary), and mantra 
(mystic words). 

The guru is the spiritual and religious guide who initiates the novice 
into the Virasaiva faith with due forms. It is the guru who, by initiation, 
ushers the devotee into the second or spiritual birth, as it were. It is he who 
gives the devotee real insight into the principles of the Lingayata religion, 
explains the inner meaning of the practices, and guides him on the path 
of righteousness. Since the guru has gained the first-hand knowledge of 
God and the world by experierice, the devotee finds great delight in serving 
and imitating him, and in acquiring knowledge from him. Hence the 
guru has been given the first place among the as/avaranas. 


The liga is the centre and basis of all religious practices and observ- ' 


ances, because it is the Divinity concretely represented. The custom is 
that it is given by the guru to the body at the very birth. , It should always 
be borne on the body by a person from the time of his birth to that of his 
death. A Virasaiva must not miss his daily worship of the liùga, as it makes 
the wearer and worshipper conscious of his duty to the Godhead. 

The jarigama is the third avarana and is peculiar to this religion. Its 
etymological meaning is dynamic knowledge, having the same root gam as 
in Agama, Nigama, etc. in the sense of knowledge. When it is applied to 
à person, it means one who has dynamic knowledge of God. He is called 


$ the feet of the guru or 
i rasada means consecrated food. 
A do bil REUS Water and food made holy and Spiritually magnet- 

» Sight à) of the guru or jangama, which 


significance. In the 

Spective of caste, colour, creed, age, and 

all partake of the same food and water, t 
ki s a very vital factor in communal solidarity 
€ inner intuition which re 

is called bhasma. As an outer otal wit wee es R ti Š ilusion, 

TS &8yata religion enjoins 


presence of the gu 


^ nsidered equal; and 
US suggesting a fraternal bond 
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bhasma-dharana, i.e. besmearing the body with the holy ashes. The devotee 
has to change his angle of vision and try to perceive the Divine in all events 
and movements. This is the internal rudraksa. As an outward symbol of 
this, he has to wear the rudraksamala (a rosary of rudraksa beads). Mantra 
really means meditation, whose vocal gxpression is embodied in the words 
‘Namah Sivaya’ (Obeisance to Siva). 

These are the eight Gvaranas which distinguish Virasaivism from other 
sects. ‘These eight shields keep a Lingayata pure in body and mind by 
protecting him from the. onslaughts of Maya. Thus, a Lingayata is looked 
upon as a Sivayogin or Sivasarana, who, when he dies, is not burnt but 
buried, on account of his body and mind having been already burnt by the 
fire of knowledge. Absence of cremation by fire in Virasaivism is note- 
worthy,- The Viragaiva believes that the linga is a great mass of light and 
fire which, when it is worn on the body, burns all the impurities of an 
individual by its constant contact. It is on the strength of this belief that 
the abolition of paiicasiitaka,’ i.e. five pollutions, and the burial of the 


dead are upheld in Virasaivism. 


SAKTIVISISTADVAITA 

In Viragaivism, sthala has a philosophical connotation, for the teachers 
of Viragaiva faith address the Divine or the ultimate Reality as sthala. The 
letter ‘stha’ denotes the source form which the phenomenal world emerges 
and draws its sustenance ; and the letter ‘Iq’ denotes the goal to which it 
tends and in which it ultimately loses itself." Hence sthala represents the 
Divine, termed Parabrahman or Paragiva, as the source and support of all 
phenomenal existence, as the ground and goal of all evolution. The svariipa 
of Parabrahman, according to the Vedanta, is Saccidananda ; and this nature 
of Paragiya is well expressed in terms of His self-consciousness as asmi, 
prakage, nandami, that it to say, Para£iva is conscious of His infinite presence, 
consciousness, and bliss. Hence He is free and unlimited, and Sakti forms 


. Sita is one that is born or begotten. 
word su (in be bom) s the process of birth is always attended 


9 Sü 

ütaka comes from the 

Hei n i tion. A 

nce siitaka comes to mean birth or podie impurity by varnasrama-dharma. In course of 


With filth, sūtak ; : ced upon 
i , ka or birth is looked up F 
ime, the word lost its original meaning ‘birth’, and ame dr 

nerd or pollution. Sütaka is then any impurity P 
on the act of dying as inauspicious as it Vine; p1 
death also is erated as impurlly or sütaka. The idea of vigo eg o oom 
birth or death of an individual in a family. It is sete pul whole 

T i Y ati-sitaka is im y 1 : 
sema A or hula, So nee. Raj itaka is menstrual pollution or impurity, 
Ucchista means the food left in the dish ger LC pe 
ontracted through the touching of food left a! GH eas 
rei Hence jati-sutaka, janma-sütaka, marana- sak ion, 
mg e e respectively pedigree Ponts of partaken food) pollution 
menstrual pollution, and leavings (touch of remnan y 

*° Māyideva in his Anubhava-Sütra. 
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part and parcel of His Self. Vimarsa-sakti is the power of ovp ema 
ness of the Lord. It is the conscious nature of Siva with all the conte 
still unalienated and unmanifested. The Divine is selfluminous, so is a 
jewel; but the jewel is not conscious of its capacity, while the Divine is 
both selfluminous and conscious of His self-luminosity. It is this self- 
consciousness of the Lord that goes by the name of vimaría, ütmavimaráa, or 
paramaría, whose characteristic is that in it consciousness and energy, 
knowledge and force, are one. 

Vimaría, then, exists in the Divine by the relation of sámarasya 
(identity), just as heat and light exist by the relation of identity in fire and 
the sun. It may be objected here that this kind of relation involves a 
difference between Sakti (power) and śakta (possessor of power). To this 
the only reply is that the attribute is not different in nature from the 
substance, yet there is such an expression as the heat of fire, the light of 
the sun, etc. So it cannot be said that bheda, in being the attribute of a 
thing, and abheda, in being the nature of a thing, are always Opposite. In 
other words, between the substance and the attribute there is an insepa- 
rable union, or essential identity, which points to a reality that continues 


to remain in the character of an undivided organic whole. It is for this 
reason that Siddhanta-sikhamani speaks of Sakti as Brahmanistha sanatani.* 
It is clear from this that Sakti is intrinsic and ever abidi 


He is characterized and distinguished by His self-conscious: power to work 
wonders. This is Saktivisistadvaita. It is true that Saiva philosophers of 
Kashmir imply Sakti-visistatva of Siva? but they do sot express it in so 
many words. The Lingayata philosophers, on the other hand, are bold 
enough to express it as Saktivisistadvaita. Here visistatua does no. suggest. 
any inseparable union of two or more entities like soul, world, and God of 


the Ramanuja system, or of South Indian Saivism. Visistatva simply con- 
notes the nature of vimarsa, 


viz. self-conscious power, i.e. self-consciousness 
which is power, and, as such, has the fullest power of doing or undoing 
anything or doing it otherwise. 


ng in Siva; hence 


SAT-STHALA 

We have already seen that the 

as sthala. The Divine is really un 
power in the Divine in it: 


Here we must mark 


Bhakti generally means the feeling of devotion 


2 Siddhanta-Sikhamani, V. 39. 
Pratyabhijnahrdaya (Adyar Library Ed.), Introduction, P- 12. 
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or attachment to the Godhead. But here bhakti means upasana or worship, 
which represents a spirit of self-surrender. This is not to say that worship 
‘can be performed without devotional feelings, for these are at the root 
of all worship. Linga is upasya, the worshipped ; anga is wpasaka, the 
worshipper ; and bhakti is upasana, the worship. Sat-sthala is a hierarchy 
where upāsanā grows step by step, gaining in content till the apparent 
duality between anga and linga vanishes and samarasya or at-one-ment 
is achieved. 

The one sthala becomes divided into ariga and liriga, each of which again 
undergoes a threefold modification. Thus we have three forms of aga, 
namely, tyaganga, bhoganga, and yoganga, corresponding to the three forms 
of linga, termed ista, prana, and bhava. The soul in the waking condition 
is known as visvajiva, that in the dreaming condition as taijasajiva, and 
that in the condition of deep sleep as pràjüajiva. Tyaganga means the 
transformed visvajiva. He gives up attachment to worldly objects and 
so is called tyagarga, because tyaga or detachment becomes the means 


through which he realizes his divine nature. Jsíalinga becomes the object 
a means the transformed taijasajiva. 


of worship to a tyagangin. Bhogang s 
The subtle body is the means through which the taijasajiva experiences 
Pleasure and pain by means of sensuous objects. The devotee, having 
given up carnal objects and taken to the realization of the Self, takes delight 
only in what is conducive to spiritual growth. Hence he is called bhogangin 
to whom pranalinga becomes the object of worship. Yogariga means the 
transformed prajfiajiva. He, being entangled in the causal body, the 
Matrix of ignorance and vasanas (desires), remains separate from Siva. 
But the mind and the senses having changed their natural course, the 
devotee realizes in everything the divine peace and presence. So the old 
Causa] body is destroyed, and a new state of consciousness is formed. Hence 
It is called yoganga, as it leads to union of anga with linga. Bhüvalinga 
becomes the object of worship to a yogàngin. Istalinga, pranalinga, and 
bhavalinga are therefore the three aspects of the Divine. a = Ha 
individual Divine extending itself in the realm q Ke clare oe 


fils what į 3 ; h, what works o 
what n the truth, FW : 
Mula us as the fact objectively realized. 


by the mi hat appears to CA 
r Ei To A oan a E one which takes its stand on the possibilities. 
It has behind it the freedom of the infinite which it brings in us as a 
background for the determination of the finite. Therefore every acmon 
in the world seems to emerge from a balancing a e of various 
Possibilities. Bhavalinga is the. infinite Divine whic sees t 4 truth in 
itself, as the truth in its becoming as well as in its essence. 1t contains 


comprehensively and not separately all that emerges as ideas, 
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Then the three modifications further become twofold each. Thus 
istalinga becomes Gcaralinga, the practical, and gurulinga, the preceptive ; 
pranalinga becomes Sivalinga, the auspicious, and caralinga, the dynamic ; 
and bhavalinga becomes prasadalinga, the gracious, and mahalinga, the great. 
Likewise, when tyaganga becomes bhakta, who is characterized by a state 
of faith (Sraddha-bhakti) in acaralinga, it is bhakta-sthala ; and when it 
becomes maheía characterized by firm faith (nistha-bhakti) in gurulinga, 
it is mahesa-sthala. Bhoganga becomes prasadin, who is characterized by 
a state of undivided attention (avadhàna-bhakti) to $ivalinga, and this is 
prasadi-sthala ; and when it becomes pranalinga characterized by a state of 
experience (anubhava-bhakti) of caralinga, it is pranalinga-sthala. Yoganga 
becomes Sarana, who is characterized by a mode of pure delight (ananda- 
bhakti) derived from the contemplation of prasadalinga, and this is $arana- 
sthala ; and it becomes aikya characterized by a state of identity (samarasa- 
bhakti) with mahalinga, the great, and this is aikya-sthala. This, in a 
nutshell, is the kernel of sat-sthala. 


THIRTY-SIX PRINCIPLES 


The philosophy of the Lingayatas being idealistic, the explanation of 
its thirty-six principles is bound to be psychological. The evolution of 
the principles is psychological rather than cosmological. These thirty-six 
principles are divided into three groups which go by the name of cil, 
cid-acit, and acit. 'The first group includes the first five principles of the 
'pure road'; the second group contains the next seven principles from 
Maya to Purusa; and the third group comprises all the remaining 
twenty-four principles from Prakrti- to the solid earth. -The first five 
principles are Siva, Sakti, sadasiva, i$vara, and vidya or sadvidyü. Siva-tattva 
being the first manifestation, the power of being predominates in it. It is 
purely subjective and has no objective or predicative reference. This is 
prasadalinga of the Liügayatas with parā-śakti, the transcendent power. 
The next category is Sakti, the manifestation of which takes place almost 
simultaneously with the first. It is arbitrarily spoken as second, because 
consciousness presupposes being, as the rays do the flame. "This is caralinga 
with ādi-śakti, originative or dynamic power. The third category is 
sadasiva ; this is so called because the power of will predominates in it. 
This is Sivalinga with iccha-íakti, the power of will. The fourth category 
is i$vara in which the power of knowledge is dominant. It is perhaps to 
imply the idea of predominance of the objective element that this category 
is called isvara-tattva. This is gurulihga with jfiàna-fakti, the power of 
knowledge. Vidya or sadvidya is the fifth category, which is ried by 
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the predominance of the power of action. This is acaralinga with kriya- 
Sakti, the power of action.'? 

‘The second group includes these seven categories, namely, maya, kala, 
niyali, raga, vidya, kala, and purusa. Maya, the sixth principle in order, 
Works as a principle of obscuration which is both necessary and logical. 
Maya means the power of voluntary self-limitation, and this gives rise to 
the five limitations which are but the five unlimited prominent character- 
istics of Siva in limited forms. The Divine's nityatva or eternity becomes 
hala ot time of limited duration ; vyapakatva or all-pervasiveness becomes 
niyati or limited space; pirnatva or perfection (hence desirelessness) 
becomes raga or attachment to things ; sarvajfatva or omniscience becomes 
vidya or asuddha-vidya or limited knowledge; and sarvakartrtva or all- 
creativeness becomes kala or limited creation. Siva takes upon Himself 
these five limitations (kaficuka), forgets His real nature, and appears as a 


Purusa or finite soul. 


The last group contains the remaining twenty-four categories wg 


i i " rakrti an explanation. Prakrti 
Prakrti to the solid earth. Here Prakrti needs an explanati rti, 
has three qualities or gunas which are none 


according to the Samkhya, "e 

other din three modes b matter. But according tor e ow pss A 
three are psychological variations ; thus the qualitative pepe a 
à subjective entity. On the strength of this co cae ee c2 in 
School maintains that the universe, when unmanife x o d appear 
Paraśiva, as the waves, foam, and bubbles are hidden t 5 nd dise. 
on the surface when it is agitated." So there is nothing n dectan 
festation of the universe. It is only the replica of the unm J 


Within the Divine. 


T ‘mon; pp. 472-77. 
S Sakhare, History and Philosophy of Lingayata Religion; PP mM 
ratyabhijnahrdaya, p. 49. buddhi, ahankara, five tanmatras or f 
15 Theo A ar fase krti, mahat or buc , , five organs of action, and 
NN d Eus cues pos T aanas, five organs of knowledge. rga 
lye Clements, : 
Siddhanta-sikhamani, 1. 3. 
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VISNU IN THE VEDIC LITERATURE 


HE age covered by the composition of the Rg-Vedic hymns, not to 

speak of the various works of the entire Vedic literature, is consider- 
ably wide—between c. 1400 and 1000 s.c. according to some writers. It 
can be shown that, possibly owing to the wide prevalence of the union of 
Aryan males with non-Aryan females, the speech as well as the social and 
religious life of the Aryan people began to be modified very early on Indian 
soil. Attention may be drawn in this connection to the borrowing of the 
cerebral consonantal sounds from non-Aryan speech, to the gradual amal- 
gamation of the Rg-Vedic god Rudra and the pre-Aryan Father-god Siva- 
Pasgupati, and to the germ of theism, a non-Aryan institution later com- 
pletely absorbed in Indian (i.e. mixed Aryo-aboriginal) religious life, pos- 
sibly to be traced in the reference in the Rg-Veda (I. 22. 20) itself to the 
süris (meaning ‘sectarian devotees of the god Visnu’ according to later 
works) as a class favoured by Visnu.* 

Visnu is represented as one of the great gods even in some sections of 
the Rg-Veda; but he was not regarded as the greatest god in early Vedic 
times. The Rg-Veda (I. 155. 6) conceives Visnu as one of the manifesta- 
tions of the sun? He is called $ipivista, i.e. ‘clothed with rays of light’ 
(‘bald’ according to some writers) and his greatness is said to be incon- 
-ceivable (VII. 99. 1; 100. 5-6). Visnu is described as enveloping the earth 
on all sides with his mayiikhas, i.e. rays of light. He is believed by scholars 
to represent the sun in its daily and yearly courses. According to a legend 
in the Satapatha Brahmana (XIV. 1. 1), Visnu’s head was, by a trick 
of the gods, severed from his body and became aditya, i.e. the sun? The 
later conception of him as udyat-hoti-divakarabha* and savitr-mandala- 
madhyavartin as well as his association with the cakra or disc resembling 


the disc of the sun and with the bird Garuda, adapted from the Rg-Vedic 
zi E zr Sakta Pithas’ in Journal of the Royal Asiatic Society of Bengal, Letters, XIV. 
„° Visnu is described as setting in motion, like a revolving wheel, hi teeds (days) with 
their four names (seasons), which apparently refers to the is ar eae of 360 ay. Gay uski's 
attempt to trace the name of Visnu to a Dravidian root is fantastic. Cf. Quarterly Journal 2 
m ate ueber, P- gee According to some writers, the word means ‘a bird. 
ll (Vedic hology, p. interprets “th i , tini 

Polat, motion (from the root vid. ) interprets the name as ‘the active one’ representing 
word Gditya is derived from the name of the femal divini iti, tl rsoni- 

fication of the boundless sky. Aditya, indicates th EC CAVITY Adiu, the p S0- 
ciated with the sun and tha sky. 2 COEUR 28 well iusta group gots CAviRI HES! 2° 
* Indian Culture, Il. pp. 131 f. 
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conception of the sun as a winged celestial bird, also point to his solar 
character. In many passages of the Rg-Veda, Visnu is mentioned along 
with the Adityas, while later works represent him as one of them. 

The three strides of Visnu, which no doubt formed the background 
of the Pauranic legend of Vamana (an epithet of Visnu in the ‘Satapatha 
Brahmana, I. 2. 5, 5) and Bali, as well as his highest place, are quite famous 
in the Rg-Veda d. 99. 18 etc). Visnu, the unconquerable preserver, strode 
the three steps over this universe, thereby maintaining fixed ordinances 
(dharmani). He is said to have three spaces associated with the three steps. 
Two of these spaces are called earthly, while the ‘highest’ of them is 
describéd as known to himself and visible only to the sūris ‘like an eye 
fixed in the sky’ (I. 22. 20). This parama pada of Visnu, where there was a 
Well of honey (I. 154. 5), is said to be a land (pathas or vastuy beyond 
ordinary mortal ken which ‘man. apprehends not, nor can thé soaring winged 
birds pursue’ (I. 155. 5) and in which ‘gods rejoice’ (VIII. 29. 7) and 'god- 
seeking men delight’ (I. 154. 5). The Rg-Vedic. poets pray q. 154. 6) that 
People may go to this blessed abode of Visnu, "where he himself dwells, 
inscrutable’, to enjoy felicity. Hopkins? thinks that the later popularity of 
the god lies in the importance of his parama pada which is said to have 
been the home of departed spirits (I. 154. 5-6), In later times, Visnu-pada 
became a synonym of the sky and the abode of Visnu became the goal of 
the spiritual aspirations of the devotees of that god and several places 
(usually on the top of hills) came to be styled Visnu-pada. — 

According to Aurnavabha, as indicated by Durgacarya 1n his commen- 


tary on Yaska's Nirukta (XII. 19), the three steps of Visnu are the three 
periods of the sun's course, i.e. his rise, culmination, and setting." But 
Keith' points out that this interpretation is not in keeping with the 
‘highest’ place of Visnu. Another ancient commentator, námed Sakapüni, 
believed that the three padas refer to the threefold manifestation of light 
in the three divisions of the universe, viz. fire on earth, lightning in the 
atmosphere, and the sun in the sky. According to the Taittiriya Sarhita 
andthe Satapetha Brahmana (I. 9. 3. 9) also, the three places of Visnu are 
the earth, air, and sky. Vignu's three imperishable steps or. places, men- 
tioned in the Rg-Veda, were endowed in later times with a spiritual 
Meaning. The Besnagar inscription? of the second-first century B.C. inter- 


ê Religi i 56. E o: 
* CE. Simarohane Vishu-pade Gaya-sirastti Aurnavābhah. Sane uim pada and 
Caya-iras have been explained as accession, meridian sky, and hill o ert ae respectively. 
is tradition seems to iyé had something to dO with the recogni of ag pa Ri 
th us as a holy place (Journal of Indian Histon eae Step’ A hons fe - Hadas 
Matt e word pada is of ambiguous import, meaning vH Pos, ae 
, Religion and Philosophy of the Veda and Upanishads, ^» piede 
. Cf. Macdonell, Vedic Mythology, P. 8. 1 90 f 
Dines Chandra Sircar, Select Inscriptions, -- PP- 
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prets the ‘immortal’ padas as denoting ‘self-control, renunciation, irs Mor 
lance which lead one to heaven', apparently pointing to the dwelling 
i d of gods. 
EI B (1 185. 6) also regards Visnu as a youth who is no e 
a child, and as a leader in battle who is said to have defeated Sambara. : 
the capacity of a warrior Visnu is often associated with Indra and the two 
d to be masters of the world (VI. 69; VII. 99). Visnu is 
gods are suppose 
described as the worthy friend of Indra and is said to have walked the three 
strides with Indra's energy (I. 22. 19; VIII. 12. 27). Indra is sometimes 
represented as deserted by all the gods excepting Visnu whom he asked to 
exert his greatest prowess in the slaying of Vrtra QV. 18. 11) — 
to a legend in the Aitareya Brahmana (III. 50), Varuņa, Byhaşpati, am 
Visnu successively helped Indra in turning out the- asuras. The \ edic 
legends no doubt contributed largely to the development of the Visnu 
mythology in later times. Barnett? suggests that, according to the lay 
imagination, a transfusion took place of some of the live blood of Indra, 
the most truly popular god of action among the Rg-Vedic deities, into the 
veins of Visnu, as a result of the close relation between the two gods in 
early Vedic conception.. 
A passage of the Rg-Veda (I. 156. 3) calls Visnu the germ (garbha) of 
rta which may mean sacrifice or moral order. According to the Satapatha 
Brahmana (1. 9. 3. 9), ‘Visnu truly is the sacrifice ; by striding, he obtained 
for the gods that all-pervading power which now belongs to them’, The 
equation of Visnu with the Spirit of sacrifice? was possibly suggested by 
the fact that both were considered to be helping or strengthening Indra and 
other gods. In later literature, Visnu is essentially connected with sacrifice 
and is endowed with such names as Yajfia, Yajfiavayava, Yajiiesvara, Yajna- 
purusa, Yajüabhavana, Yajfiavaraha, Yajüiakrt, Yajüatratr, Yajüabhoktr, 


Yajiiakratu, Yajiiavahana, Yajfiavirya, etc. According to the Aitareya 
Brahmana (III. 38), he avert 


nces of the defects in sacrifice, 
while Varuna protects the frui i l performance. This work (1.4) 
regards Agni and Visnu as thsapalas or guardians of initiation. 
some variations, 
Brahmana (VIL. 
among the gods 
he who by his 


5. 6). According to this leg 


i » there was a contention 
«5 to which of them was the great 


est. It was proposed that 
should attain the highest 


; Visnu was victorious and hence it was 
said, ‘Visnu is the most excellent of the gods’. That Visnu had already 
become the greatest god in the later Ve 


" Tbid., pp. 39 f. 
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the people, is also indicated by the Aitareya Brahmana (I. 1) which calls him 
the parama (highest) and Agni the avama (lowest) among the gods, unless 
we mean by these two terms a ‘heavenly’ and an ‘earthly’ god respectively. 
But the same work also regards Visnu as the dvàrapa òr door-keeper of the 
gods (I. 30). This is no doubt an uncomplimentary epithet, although the 
idea is probably that Visnu regulated entrance into the heavenly world. 
In the Maitri Upanisad (VI. 13), food that sustains the universe is called 
Bhagavat Visnu, while, in the Katha Upanisad (III. 9), the progress of human 
soul is compared to a journey, the goal of which is said to be Visnu's parama 
pada, the abode of eternal bliss (cf. R. V., I. 22. 20). This shows:that Visnu 
Was often regarded as the greatest god in later Vedic times. According to the 
Apastamba, Hiranyakesin, and Paraskara Grhya-Sütras, the bridegroom is 
required to say to the bride at the time of taking the seven steps, 'May Visnu 
be with you!’ This is a development of the Rg-Vedic idea of the god as 
Protector of embryos and promoter of conception (cf. VII. 36. 9; X. 184. 1). 
Visnu's association with cows is probably indicated by the epithet gopa, 
meaning ‘protector of cows’ dr ‘herdsman’, found in the Rg-Veda (1«22..18 ; 
X. 19. 4). "The same work (I. 154. 6) also describes the highest place of Visnu 
as the dwelling of ‘many horned swiftly moving cows’. The Baudhayana 
Dharma-Sütra (II. 5. 24) calls him govinda (cow-keeper or chief herdsman) 
and dümodara, ‘one with the cord round one's belly’, i.e. a herdsman. "This: 
last name is usually believed to be derived from wheat-sheaf ; but herdsmen, 
in some parts of India, are known to tie a rope round their waist, from which 
Coils of rope hang.? In later times, spiritual interpretations were offered 
for both the names (cf. Mbh., V.70.8). , 
In the Rg-Veda, Visnu is sometimes (I. 154. 2) compared to an animal 
Causing depredations (kucara),* and is represented as stealing cooked mess 
(I. 61. 7 ; VIII. 77. 10).- In later Vedic literature, he is often found to have 
Técourse to cunning devices to help Indra and other friends and to defeat 
the asuras. These legends, some of which may be of non-Aryan origin, were 
No doubt responsible for some aspects of the Visnu mythology in the epic 


and Pauranic literature. 


THE IDEA OF BHAKTI OR DEVOTION 


- The Vedic Aryans tried to please Visnu and other gods by means of 
Sacrifice ; but this sacrificial religion was fundamentally different from the 
later religion characterized by bhakti (devotion of the faithful to God) and 


Ce D. C. Sen Vaiga-sihitya-paricaya, EL p.721: Kathoksane Sahadeva goala-vesete, 
‘uccha-lomer dadi vediya hatite. when referring to the deity, to mean ‘pervading all 
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prasada (God's grace to the faithful). We have reason to believe that the 
conception of devotion and grace was borrowed from non-Aryan Renee 
thought. According to Sandilya, bhakti is paranuraktirisvare, supreme 
attachment to God’. Some resemblance to bhakti is noticeable in the Rg- 
Vedic hymns addressed to Varuna (with whom Visnu was associated asa 
benefactor of the sacrificer in later Vedic literature), but not in those 
addressed to Visnu. In the Vedic texts, Visnu is associated’ more with 
sacrifice than with devotion and grace. Bhandarkar! thinks that the origin 
of the bhakti doctrine may be traced to the Upanisadic idea of upāsanā or 
fervent meditation, which magnifies what is meditated upon and represents 
it in a glorious form in order to excite admiration and love. He also 
draws our attention tó the Brhadaranyaka Upanisad (I. 4.°8), which con- 
ceives the internal Atman (soul) as dearer than the son, wealth, and every- 
thing else. : 


Some scholars find an early reference to the bhakti doctrine in the rule 
in the Astadhyayi (IV.3.98) of Panini (fifth tentury B.c.) for the formation 
of the words Vasudevaka and Ar 


junaka in the senses of 'a person whose 
object of bhakti is Vasudeva’ and *a erson whose object of bhakti is Arjuna 
J p J 


to have been held in esteem By the people 
thenes in the fourth century B.c. and was 


highest god in the days of the Gita (third 
century B.C. and the Besnagar inscription (second century B.c.), Ray- 


groups of persons as Vasudeva-bhakta and 
also is not quite clear. We do 


the same age as the Astàdhyayi 


(a work nearly of 
yayt) which teaches para bhak 
tion to God). That the idea of rejio 


ti (supreme devo- 
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person to, and offered worship at, the birth-place of Sakyamuni Buddha, 
styled the Bhagavat (the holiest or most worshipful one).'^ Reference may 
also be made in this connection to the enshrinement of Buddha’s relics for 
worship, referred to in early Buddhist literature as well as in records 
dating from the time of the Indo-Greek king Menander,? to the implica- 
tion of bhakti, in the sense of religious adoration, in the stanzas of the 
Therigatha, and to the représentation of some cult-deities of the Brahmani- 


cal pantheon, on the pre-Christian coins of India. j 
The elaborate and mechanical system of sacrifice offered to the gods. 


by the Vedic Aryans did not satisfy the religious spirit of all sections of the 
people, especially after they had inter-married with the pre-Aryan popula- 
tion and become familiar with the religious and philosophical beliefs of the 
latter. 'This led to religious speculations of a different type, and thinkers 
like the author of the Mundaka Upanisad (cf. 1.2.7) began to question the 
value and efficacy of sacrifice. The philosophical speculations of this age 
8ave rise, among others, to religious sects like those of Vardhamana of the 
Jüatrkas, Siddhartha of the Sakyas, and Vasudeva of the Vasnis (all three 
favouring the doctrine of ahimsa) as well as to the philosophical ideas 
clothed in the words of the Upanisads.*” We have to note that, even 


though the Jüatrkas, Sakyas, and Vrsnis all claimed the status of the 
Ksatriya, the first and second clans were possibly Aryanized Mongoloids, 


like their kinsmen the Licchavis, while the third, if not originally non- 
Aryan, at least absorbed enough-non-Aryan blood." At the beginning, the 


18 CF, Journal of the Royal Asiatic Society of Bengal, XIV. pp- 7-8. 
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following of Vardhamana, Siddhartha, and Vasudeva Beugesus presen 
whose type are known to have flourished'in India in all Mich uie 
was meagre, but their systems gradually became prominent. 1e 2 E 
cess of Vāsudevism was principally due to the identification of Vasu ; 
with the Vedic god Visnu, with an ancient deified sage named Narayans " 
with a number of tribal deities, as well as with Parabrahman (the supreme 
Spirit or All-Soul), conceived by the Upanisads. 


VASUDEVA-KRSNA OF THE VRSNI FAMILY 

In the epics and the Puranas, the ruling clan of Mathura is called 
Yadu or Yadava, which was divided into numerous septs. Vrsni and 
Andhaka were the sons of the Yadava prince Satvata. The names sees 
and Vrsni are therefore both used often to indicate the same family in 
ancient Indian literature, as the names Raghu and Iksvaku are applied. to 
the solar dynasty, and Bharata, Kuru, and Puru to the lunar. The Vrsni 
sept of the Yādava people was famous in later Vedic times as is proved by 
its mention in the Taittiriya Samhita (III. 11. 9. 3) and Brahmana (IIL. 10. 
9. 15), the Satapatha Brühmana (III. 1. 1. 4), and the Jaiminiya Upanisad 
Brahmana (I. 6. 1). The Vrsnis and the Andhakas are mentioned ii: 
Panini's Astadhyayi (IV. 1. 114). The Kautiltya Arthasastra® refers to the 
sangha or republican corporation of the Vrsni peo 
rajanya-gana (republic of the Vrsni Ksatriyas), assi 
B.C., with a cakra on the reverse and a pillar s 
(believed to be half-lion and half-elephant, but m 


sentation of Garuda) on the obverse, was discovered probably in the North 
Punjab. The Satvats, mentioned in the Satapatha and Aitareya Brah- 


manas, are apparently the same as the Satvatas of the epic and Pauranic 
literature. Yadu, possibl 


y anon-Aryan chief, is mentioned in the Rg-Veda 
occasionally with "Turvasu. In later literature, Yadu and Turvasu are two 
of the four disobedient sons of Yayati, who were cursed by their father and 
became the progenitors of the Yadavas, Yavanas, Bhojas, and Mlecchas 
respectively. We have to note in this connection the irreverent attitude 
of the Vrsnis towards the Brahmanas, which is attested by a number of 
authorities, and the fact that the most: distinguished Vrsni hero was dark- 
complexioned (atasi-kusu ‘he 


1 mayama). Thus, even if the Yadava-Satvata- 
Vrsni people were not actually of non-Aryan origin, 


at least they must have 
absorbed a good deal of non-Aryan blood. 
The Bhagavad-Gita, 


ple. A coin of the Vrsni- 
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exposition of the religion characterized by bhakti, which may be called 
Vaisnavism, represents Vasudeva, otherwise called Krsna and identified with 
the god Visnu.as well as with the supreme Spirit (but not yet with 
Narayana), as a scion of the Vrsni (i.e. the Yadava-Satvata-Vrsni) family. 
The Mahabhasya (under Panini, IV. l. 114) and the Kasika give the forms 
vasudeva, baladeva, ahd aniruddha, as derivatives of Vrsni names, meaning 
the sons of Vasudeva, Baladeva, and Aniruddha respectively. The names 
of the five Vrsni heroes, referred to in the Mora (near Mathura) inscription 
of the first century A.D. are given in the Vayu Purana as Sankarsana (son 
of Vasudeva by Rohini), Vasudeva (son of Vasudeva by Devaki), Pradyumna 
(son of Vasudeva by Rukmini), Samba (son of Vasudeva by Jambavati of 
non-Aryan origin), and Aniruddha (son of Pradyumna), all of whom are 
known to have been apotheosized and worshipped.” The Mahabhasya 
also speaks of the Vasudeva-vargya or Vasudeva-vargin to signify a follower 


of Vasudeva. Curtius says that an image of Herakles (i.e. Vasudeva-Krsna) 
was being carried in front of the Paurava army, as it advanced against the 
The Mahabharata (which sometimes 


mentions Vasudeva as the Sanghamukhya or Elder of the Republican Con- 
federacy of the Vrsni, Andhaka, and other associate peoples) and the 
Puranas usually identify Vasudeva-Krsna of the Satvata (ie. Yadava-Satvata- 
Vrsni) family with the highest god, and represent him as the founder of the 
religion characterized by bhakti and called the Bhagavata, Satvata, or 
Vaisnava Dharma. In the Bhagavata Purana, the highest Brahman is 
Stated to have been called Bhagavat and Vasudeva by the Satvata people, 
While the Santiparvan of the Mahabharata states, apparently in reference 
to the Gita, that the Satvata or Bhagavata Dharma was taught first by 
Vasudeva-Krsna to Arjuna. It has to be noted that the word satvata has 


been used together with suri and bhagavata in the sense of a devotee of 
Vasudeva-Visnu in a canonical work of the Vaisnavas.” The Gita speaks 
of the Bhagavata religion as yog@- The Tusam (Hissar District, Punjab) 
inscription,?* of about the fourth century A.D., also mentions a bhagavad- 
bhakta (ie. Bhāgavata) as Arya-Satvata-yogacarya, teacher of the noble 
Satvata , 

D pacem (fourth century p.c.) the Greek envoy at the Maurya 
Court, speaks of the Sourasenoi (Sürasena people), whose country contained 
the two cities Methora (Mathura) and Kleisobora (probably, Krsnapura), 
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and was watered by the great river Jobares (Yamuna), as ncmpe m 
(apparently the Greek substitute of Vagudeva-K pipa) S special E ve 
The Sürasenas were a branch of the Yadava-Sàtvata-V rsni people. : 
is indicated by the fact that the Ghata Jàtaka? speaks of the ruling par 
Mathurà in the North—as distinguished from Mathura (Madurai) in the 
South in the Pandya country—, of which Vasüdeva-Krsna wasa member, sm 
having perished owing to the irreverent conduct of its members towards 
the Brāhmaņa Krşņa-Dvaipāyana, while the Kautiliya Arthasastra refers 
to the destruction of the republican corporation of the Vrsni people as a 
result of their attempt against Dvaipayana. (i.e. Vyasa). The. epic and 
Pauranic traditions that associate the Yadavas, especially Vasudeva-Krsna, 
with Mathura and its neighbourhood have already been referred to above. 
The worship of Vasudeva in that locality is further proved by a Mathura 
inscription® of the time of the Saka Satrap Sodasa (first quarter of the first 
century A.D.). This inscription records the erection of a gateway, a terrace, 
and a devakula at.the mahasthana of Vasudeva. 

The Buddhist canonical work Anguttara Nikàya (III. pp. 276 f.) men- 
tions a number ‘of religious sects such as Ajivika, Nirgrantha (Jaina), 
Mundasravaka, Jatilaka, Parivrajaka, Magandika, Traidandika, Avirud- 
- dhaka, Gautamaka (Buddhist), and Devadharmika ; but it'does not speak 
of Vasudevaka or Bhagavata. The inscri 
the Sramanas, Brahmanas, Ajivikas, and 
followers of Vasudeva. 
cal commentaries (first 
Cullaniddesa,?® mention is made of the Ajivika, 
Parivrajaka, and Avarudd 
elephant, horse, cow, 
bhadra, Manibhadra, 
gandharvas, 


deva, and dik, The Bhagavata sec 
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pālas),” Candra, Sürya, Indra, Brahma, 


h Society, XX 

aisnavi: Saivism, and Minor Religi . 
ee Td accepted meaning and accords best with ws, Systems, p. 3 

was claimed by kings as, Or instance, b Samudragupt; 

be made to’ the Kusana titl y Supta (s 


EARLY HISTORY OF VAISNAVISM 
and worshipped by his own people as early as the age of Panini or even 
earlier ; but he may or may not have been regarded as the supreme God. 
We have to note that the identification of Vasudeva with the highest God 
is not recognized in the earlier sections of the Mahabharata. A well-known 
scene of the Sabhaparvan proves that Vasudeva-Krsna’s claim to divine 
honours was sometimes openly denied. Sometimes Vasudeva is described 
as a pious hypocrite. Even the Gita (VII. 19, 24; XVIII. 67) represents 
Vasudeva-Krsna as lamenting that the person of great soul who says 
‘Vasudeva is All’ is rare and that people scorn him when he dwells in 
human form. It is only some late passages of the Mahabharata that 


represent him as a friend of the Brahmanas and the origin of the Vedas, 


and also as perfectly identical with Visnu. The Mahabhasya refers to thé 
vere kala-mukha (dark-faced) 


antagonism between the Karnsa-bhaktas who w 
and the Vasudeva-bhaktas who were rakta-mukha (red-faced), although the. 
reference may be to a dramatic representation of the slaying of Karisa. 
The Besnagar (old Gwalior State in Madhya Bharat) inscription of the 
last quarter of the second century B.C. refers to the setting up of a garuda- 
dhvaja (column surmounted by the figure of Garuda, the emblem or 
va@hana of Visnu) at Vidiśā in honour of Vasudeva, the deva-deva (the 
greatest God), by his Yavana (Greck) devotee Heliodoros of Takşaśilā in 
Gandhiara, who called himself a Bhagavata, i.e. a worshipper of the Bhagavat 
(Vasudeva-Visnu). Another inscription from. Besnagar refers to the erec- 
tion of a Garuda column for a temple of the Bhagavat. The’ Ghosundi 
(Chitorgarh District, Rajasthan) inscription?! of the first century B.C. records 
the construction of à püja-sila-prakara (stone-enclosure for e. place of wor- 
Ship, or an enclosure. for the sacred stone called salagrama, the symbol of 
Visnu as the linga i$ of Siva), styled Narayana-vataka or -vatika, by a 
Bhagavata who had performed the Aívamedha sacrifice in honour of 
Sahkarsana “and Vasudeva. They are both called here ,bhagavat as well 
as anihata (unconquered or respected) and sarvesvara (supreme lord). The 


Nanaghat (Bombay State) inscription” of about the same age, belonging 
to the queen of a Satavahana performer of Vedic sacrifices including the 
Asvamedha begins with an adoration to the. gods Dharma, Indra, Saükar- 

1 un, and the four lokapalas, viz. 


Sana, and Vasudeva, the moon and the s ur | 
Yama (differentiated from Dharma), Varuna, Kubera, and Vasava (differen- 


tiated from Indra). The epigraphs cited above support what we already 
know from literary sources as minm Vasudeva's association with Garuda 
and therefore with: Visnu, -with the Vrsni hero Sankarsana, and ‚with 
Narayana, considerably before the birth of Christ. He is not called Krsna 
in the early Indian inscriptions ; but the use of Krsna, as another name of 


| 32 Ibid., pp. 186 ff. 
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Vasudeva, in works like the Mahabharata, especially in the Gita belonging 
to its early stratum, Pataíijali's Mahabhasya, and the Ghata Jataka fe 
probably pre-Christian. The spread of the Bhagavata religion i the 
Mathura region and Vasudeva’s own clan (i.e. the Yadava-Satvata-V Lae 
especially amongst the performers of Vedic sacrifices, has therefore Sa 
support of epigraphic evidence. But some people did not regard Vāsudeva, 
as late as the first century B.c., as the greatest of all gods, but only as an 
equal of deities like Dharma, Indra, and others. Even in the second century 
A.D. the Satavahana king Gautamiputra Satakarni is described as an equal 
of Rama (Balarama), Keéava (Krsna), Arjuna, and Bhimasena, referring to 
Ke$ava as a hero merely.** But the Chinna (Krishna District, Andhra) 
inscription of Yajfia-Satakarni (last quarter of the second century) begins 


with an adoration to Vasudeva alone and indicates the progress of Bhaga- 
vatism in the South. 


There is no iconic re 


able to a date very much earlier than th 


A four-armed figure of the deity with cakra in the upper left hand is found 


evident allusion to the 
four-armed Visnu, with 
€ hands, is found on a 
y Cunningham to Huviska. The Kusana 
re as facing the deity in a reverential attitude with 
his hands in the anjali pose. Possibly he became for Some time a worshipper 
of Vasudeva. Some of Huviska's coins bear the figure of the four-armed 
god named Ooshna in Greek characters (probably Visnu and not Siva as 
usually believed). The fact that Huviska’s successor ass 
Vasudeva also indicates the Bhagavata leanings of the la 
had an important gubernatorial centre at Mathura. 
Patafijali (under Panini, IV. 3, 98-99) seems to 
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Paundraka-Vasudeva, i.e. Vasudeva, ruler of the Paundraka people, probably 
of North Bengal. Paundraka-Vasudeva may have been really the leader 
of a rival religious sect. 

The age of Vasudeva-Krsna cannot be determined with certainty. The 
evidence of the Chandogya Upanisad would suggest a date in the sixth or 
seventh century B.C., to which the work is usually attributed. The story 
of his association with the legend of the Kuru-Pandava war, the authentic- 
ity, date, and original form of which are uncertain, appears to be less rcliable, 
although some scholars are inclined to accept tenth century B.C. as the date 


of the event." Jaina tradition makes Vasudeva-Krsna a contemporary of 


the legendary twenty-second Tirthankara Aristanemi who preceded Parsva- 
and seems to support 


natha, predecessor of Mahavira (sixth century 8.C.), 
the date suggested by the Chandogya Upanisad. 


NARAYANA 
Satapatha Brahmana (XII. 3. 4) to a purusa 


(a word used often in the sense of the supreme Spirit) named Narayana who 
is stated to have thrice offered sacrifice at the instance of Prajapati. Narayana 
is, however, not identified here with Visnu or any of the Adityas. Elsewhere 
the same work (XIII. 6. 1) mentions Purusa-Narayana as the performer of a 
baficaratra-sattra (sacrifice continued for five days) sho obtained, as a result, 
Superiority over all beings and. ‘became all-beings'. Some scholars trace the 
name Paàücaritra or Paficaratrika: applied tothe Bhagavatas (or to one of 
their important branches) to this five-day satira attributed to Narayana. 
The earliest evidence in favour of the identification of Narayana with 
Visnu is probably to be traced in the Baudhayana Dharma-Sütra (about the 
fifth century s.c). ‘The Taittiriya Aranyaka (X. 11) contains the passage: 
Narayanaya vidmahe Vüsudevaya dhimahi, tan no Visnuh pracodayat, in 
which Narayana, Vasudeva, and Visnu are regarded as one and the same 
deity. Here Narayana is also called Hari and ‘the eternal Deity, ei us wi 
and Lord’. But this part of the Taittirrya Aranyaka isa later a RW. 

appears to be considerably later than the Baudhayana pid od Cem 
Several passages of the Mahabharata support the identification of Vasudeva, 


Visnu ara d in the above passage. 
snu, and avana.as found 1n f aya 
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Narayana in his struggle with the asuras. In a passage, which was appa- 


rently retouched by a Saiva, Narayana, son of Dharma, is stated to have 
practised austerities in the Himalayas (the exact place is sometimes specified 
as Badari) and thus become Brahman (the AlL-Soul). He is. said to have 
According to one story, the sage 
orn from Narayana’s austerities. 
Nara is identified with Arjuna and Narayana with Vasudeva-Krsna.** The 
states how Narayana, the eternal 
Dharma in the quadruple form 
It also speaks of the white people 


Narayana’s solar associations and in compar; 
of the white islanders -with the Rg 
observed only by the sūris. Accordin 


'C). A fourth Century record from the Guritur 
ula of Bhagavat Narayana. 


?' There is Some evidence in favour of the dei 
that worshipped him. It is 


? Op. cit., PP. 135,157, — «o Op. cit. 
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THE KRSNA SAGA 

The Mahabharata and the Puranas usually explain the name Vasudeva 
as ‘the son of Vasudeva’, although sometimes ‘philosophical interpretations 
are also offered (cf. Mbh., V. 70. 3; XII. 341. 41). Bhandarkar* draws 
our attention to the commentaries on the Astadhyayi and the Għata Jataka 
' and suggests that Vasudeva is not a patronymic, but the proper name 
_ Of the person, whose name Krsna shows that he belonged to the Karsnayana 
gotra. In his opinion, the Brahmanical gotra called Karsnayana sprang 
from an ancient sage named Krsna with whom Vasudeva of a Ksatriya family 
of the Karsnayana gotra was identified at a later date. Although Krsna 
may be a gotra name as suggested by the commentator on the Ghata Jàtaka, 
later traditions, according to which a son of Vasudeva was called" Krsna 
Owing to the darkness of his complexion (cf. the names of Krsna-Dvaipayana 
and Krsna-Draupadi), appear to be more reasonable. Patronymics like 
Vasudeva ‘as well as metronymics like Gautamiputra (as in the Vakataka 
family) were often used in ancient India exactly as proper names. Other 
Dames like Janardana, Kesava, etc., later applied to Vasudeva-Krsna, were 
derived in some cases from his identification with Visnu and Narayana, 
and in others, probably, also from his equation with certain local and 

tribal gods, ‘ 

The Chandogya Upanisad, supposed t K 
mentions the sage Krsna-Devakiputra (i.e. Krsma 997 of Devaki) who 
Was a disciple of the rsi Ghora of the Angirasa family (III. 17. 6). Krsa 
1S not called Vasudeva in this work, probably because the patronymic and 
™etronymie of a person were not generally used together. His identifica- 
tion with Krsna who lived on the river Arngumati and is mentioned in the 
Re-Veda is doubtful ; but. it cannot be regarded as impossible in view of 
the facts that the Ainsumati, which flowed through the Kuru country, may 

* the same as the Yamunà,* on the bank of which both the Kuru city 
Indraprastha and the Sürasena city Mathura stood, and that the said section 
of the Rg-Veda may belong to the latest. stratum of the work. Some 
Scholars are doubtful as regards the identity of Krsna-Devakiputra of the 
Chandogya Upanisad with Krsna, son of Vasudeva by Devaki of the Yadava- 
Satvata-Vrsni Man MS Mathura region, as suggested by the Mahabharata 
(especially its early stratum ; cf. the Gila, I. 41 etc) and the Puranas as 

Well as by works like the Ghata Jataka and Patafijali's Mahabhasya. Vāsu- 
deva’s association with Sankarsana (Baladeva, son of Vasudeva by Rohini) 


o be, a pre-Buddhistic work, 


42 
Op. ci 
43 + cit., pp. 10 f. ys. In later mytholo, Yamuna 
i pee ‘ith the solar rays. Qno CBs bs 
tPbenr ag Hum may Baie doce anys) amd sis dE Xue a 
€ earliest times, te ere father in both Indian and Iranian irai itions, 
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in pre-Christian epigraphs, as well as in such passages of the Maha- 
bhasya as Sankarsana-dvitiyasya balar Krsnasya vardhatüm, seems to 
support the epic and Paurāņic tradition. The Mahabhasya also speaks 
of popular dramatical representation of the life-story of Vasudeva-Krsna 
with special reference to the Bali-bandha and Kamsa-vadha episodes, 
and actually quotes passages like asadhur-màtule Krsnah and jaghana 
Kamsam kila Vasudevah from a poem on a similar subject. Krsna's asso- 
ciation with the Yadava-Satvata-Vrsnis of the Mathura area seems also to be 
indicated by the name Krsnapura (Kleisobora), ‘city of Krsna’, applied to a 
town in the neighbourhood of Mathura by Megasthenes in the fourth 
century B.c. The story of Herakles and Pandaia, known to Megasthenes, 
points to the antiquity of the tradition regarding Krsna’s connection with 
the Pandavas. It has also to be noted that both the Chandogya Upanisad 
and the Mahabharata mention Krsna's mother as Devaki which was rather 
an uncommon name.“ The Angirasa family to which the Upanisadic 
Krsna’s teacher Ghora belonged, was again intimately related to the Bhojas, 
who were, like the Vrsnis, a sept of the Yadava clan. In this connection 
Raychaudhuri's attempt“? to trace some of the doctrines enunciated in the 
Bhagavad-Gita, sung by Vasudeva-Krsna to Arjuna 


ng to the Chandogya 
of course, palpable difference 


er representing a later stage in 
the development of the Vasudeva Saga. In spite of the difference, the same 


person can probably be discerned in the two figures. 
Upanisad, Krsna appears in a passage w 
and satya-vacana are extolled (III. 17. 4) 
by the epic Krsna in the Gita (cf. dana, dama, yajüa, svadhyaya, tapas, 
arjava, ahimsa, Satya, etc., in XVI. 1-2) as well as in several other passages 
of the Mahabharata. Just as Ghora deprecates vidhi-yajiia, in the same 


attain to the God of gods. This 
theory of absolute resignation (i.e. 
to God) inculcated in the Gita. 
ere worshippers of the sun, 
phasizes the importance of 
h knowers of the Veda call 


significant, as this appears as an epithet of Krsna in the Manabi’ (II. 17. 6) is rather 
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Imperishable’ and on ‘the sun-coloured being beyond the darkness’ as the best 
means of attaining to the supreme Being. As both the Chandogya 
Upanisad and the Gita associate essentially the same doctrines with one 
and the same person called Krsna, son of Devaki, it is quite probable that 
they were originally learnt by Krsna from Ghora, and were later taught by 
the former to his disciples. But although the teachings of Ghora-Angirasa 
to Krsna appear to be the kernel of the Gita, this work of the later followers 
of Vásudevism shows considerable development of the original doctrine. 
The Bhagavata religion, propounded by Vasudeva, which incorporated 
the earlier cult of Narayana and was the source of later Vaisnavism, was 
therefore the development of an original sun-cult. In the Santiparvan of 
the Mahabharata, the satvata-vidhi is stated to have been declared in old 
umes by the sun. The Gita (IV. 1) also says that the Bhagavata doctrine 
Was first taught by the Lord to the sun, then by the sun to Manu, and 
ultimately by Manu to Iksvaku. 
Ata later date a pastoral character was attributed to Krsna. In the 
marivaria (a supplement to the Mahabharata) and the Puranas (e.g. Vayu, 
v 4gavata, etc.) are to be found stories about his tender babyhood and 
run childhood as well as—conspicuously in some later works—about 
* dalliances of his youth. The popularity of the cowherd god can be 


iced from the name of the Pallava king Visnugopa (fourth century A.D.) 
| literary evidence from the third or fourth century A.D. Hopkins‘ 
lieves that it was not till Krsna became a very great, if not the greatest, 

i life that such tales about his 


one condescended to be born in low i er pe: 
life ul performances began to grow. The stories regarding t e early 
R of pastoral Krsna probably developed partly out of the Vedic legends 
B Out Visnu, called gopà in the Rg-Veda and govinda and damodara in the 
= udhayana Dharma-Siitra. But there appear to be other factors that also 
Dtributed to the development of the mythology of the cowherd Krsna. 
» he Yamuna region was possibly conspicuous for its Cows as early as the 
Be of the Rg-Veda, and a Varsna (i.e. a member of the Vrsni clan) named 
Obala (literally, m strong in the wealth of cows) is known from the 
@ttiriya Samhita (IIL. 11. 9. 3) and the Jaiminiya Upanisad Brahmana 
` 6. 1). It is thus probable that the Yadava-Satvata-Vrsnis of Mathura 
tep essed large herds of cattle as did their western neighbours, the Matsyas 
Kee the epic reference to Virata’s gogrhas). Most of ithe stories about 
:3Da's early life, especially the late tales about his questionable relation 
ita the cowherd women;*' appear, however, to have been principally due 


45 
; Op. ci " 
«i WP cit., p. 467 venth i 
+ A P. 467. — 3 f; 5 . p. 482) of the seventh or eighth centur 
fers nent Phor tira aset tau b edd One of the earliest exta 
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to his identification with certain gods worshipped by the Abhiras and 
other allied peoples. It may, be noted in this connection that the God Siva 
was similarly brought into relation with Koc girls in some late mediaeval 
works (especially Tantras) of Bengal, apparently as a result of his identi- 
fication with a tribal god of the Hinduized Koc people.'* ; E 
According to Barth* and Hopkins? Krsna was not a human being, 
but a popular divinity whose identification with Visnu resulted in the 
growth of sectarian Vaisnavism. Both the scholars admit the possibility of 
his solar association ; but the latter considers Krsna to be the tribal god of 
the Pandavas, supposed to be an aboriginal people, while the former regards 
him to be the kuladevata or the ethnic god of some powerful confederation 
of Rajput clans But the theory of Krsna’s solar character has been rightly 
dismissed by Keith with the remark that ‘the “dark sun” requires more 
explanation than it seems likely to receive’, Macnicol? and Keith? think 
that the conception of Krsna who is believed to appear, in the Mahabhasya, 
in a 'vegetation masque', contending with Karisa for the possession of the 
sun, developed out of one of the vegetation deities extensively worshipped 
in all parts of the world. But the evidence discussed above seems to bear 
testimony to the human character of Krsna, who was gradually associated 
with certain popular cults and festivals. The suggestion that Krsna is a 


myth.is unconvincing. It reminds us of similar attempts to prove that 
Buddha and Christ are imaginary figures. 


SOME ESSENTIAL TEACHINGS OF THE GITA 


The method of salvation taught in the Gita is that a man should live 
a life "of actions without hankering after their results, which should be 
dedicated to God, This is referred to as the Ekàntika Dharma in the 


Narayaniya section in the Santiparvan of the Mahabharata. Chapter I of 
the work is introdüctory, 


while in the followin five chapters the process 
of Karma-yoga (i.e. to do a : 4 p 


t ction without regard to fruit, having surrendered 
oneself to God), which leads to the attainment of freedom from passions, iS 


poetical compositions (cf. qu a fi xen nsa-vadha 
episode) on Krsna's early ite is the Balacarita attribut S nina DIE On thé Karna 
Kalane: ae 4005. "Tia ita attributed to Bhasa wh 
Karsa, king of Mathurā, 
Vasudeva as Yādavī-māta. f a 
= - * ter- aśodā 
or Nanda-go )l, and to his relations with the cowherds Rae Nanda-gopa pot Sd 
Mathura sculptur i c 


has been assigned to the age of the Kusan ical uni With baby Krsna in a basket 
1925-26, pp. 283-84, plate LXVII. fig. c) 


cal Survey of India, Annual Report, 
# Cf. Journal of the Royal Asiatic Society of Bengal, L 
a Religions of India, pp. 166 f. = Op. cit. Sob Letters, XIV. p. 105, 
* Barth, op. cit., p- 1d minal oF hee eee 


th, op. c ** Journal of the Ro l Asiati i » 171. 
5! Indian Theism, pp. 37-38. “t Journal of the Royal yi va 1915; i» 841. 
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described. In the next six chapters Bhakti-yoga (ie. loving adoration of 
God) is delineated, while the remaining chapters sum up the discussion. 


Some of the teachings of the Gita are paraphrased below. 


By devoted performance of acts without attachment to other objects, 
tains inflexibility of will and 


man gets his desires uprooted, and finally at 
complete serenity of soul. He obtains quiescence in Brahman (supreme 
Spirit) at the time of death (II. 71-72). 
By knowing God man is purified, has his passions destroyed, and attains 
to the condition of God. The highest knowledge, by means of which man 
Sees all things in himself and in God, makes man free from all sins and 
destroys the polluting effect of his actions. It makes man a totally free 
spirit (IV. 35-38). i 
Both sannyāsa (renunciation of work when Self is realized) and Karma- 
yoga (performance of work; dedicated to God, before the dawn of Self- - 
knowledge) lead men to the same goal (V. 2). By means of yoga, man obtains 
Jāna when all things are seen in the same light and Brahman is realized 
(vi. 29). The best yogin regards all as himself in måtters of happiness and 
misery, He becomes absorbed in God in peace (VI. 31-32). ` i 
Godis the source and the resting place of the-world and there is 
nothing higher than He (VII. 6, 7). ‘When man takes refuge in Him, he 
Bets rid of God's Maya consisting of the three gunas or qualities and condi- 
tions resulting from them (VII. 14). Me e 
God is easily attained by a man who meditates on Him with concen- 
tration of mind and absolute devotion, especially at the time “of death. 
a who reaches God is freed from subjéction to transmigration (VIII. 
» 15). i : 
Men worshipping various deities are also worshippers of God; but 
they do not get freedom. from rebirth (IX. 23-24). A person who resorts 
to God attains the highest place and-obtains perfect peace (IX. 31-32). P 
God is the soul dwelling in t e is the beginning, 


he heart of man. H 
me middle; and the end of all beings 


(X. 20). Persons with their souls 
centred on: God enlighten one another about Him and become happy (X. 9). 


The &niverse is only a fractional aspect of God (x. 42). pee Om 
. A man should fix his mind on God and concentrate his.will on Him ; 
IF this is not possible, he should o . God by constant remembrance ; 
an also is not possible, he should perf deeds for God's sake ; if even 

i (xi | not possible, he should give UP 
. 8-11), E PE 

The vi — God are absence of hatred, frieridship 
bcp o fe to praise and censure, etc. (XII. 


: i . . 
un kindness, humility, indifference 


425 
Vig 


The thing to be known is Parabrahman that has no beginning or end, 
is neither existent nor non-existent, that has hands and feet, head and face, 


which is Paramatman, i.e. God, the 
Support of the three worlds (XV. 16-17). 


- There are two Classes of men, viz. 


l and lead to spiritual death (XVI. 21). 
according to the three elements 


ed in the Bhagavata religion, as well as 
JY. According to this doctrine, Lord 
hest object of bhakti. He created from 
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out of those elements the earth and all that it contains. While Vasudeva 
alone possesses the six ideal gunas or qualities, viz. jrana, bala, virya, 
aisvarya, śakti,! and tejas, each one of his three emanations possesses only 
two of the said gunas in turn." This philosophical interpretation of the 
relation of Vasudeva with the other deified heroes of the Vrsni clan is 
apparently a later development. The Gita, the earliest religious text of the 
Bhagavatas, does not refer to the vyüAas, although they are referred 
to in several other (presumably late) sections of the Mahabharata (e.g. a 
section of the Bhismaparvan, the Narayaniya section of the Santiparvan, 
etc). But these references do not give a consistent account of the vyühas. 
Bhandarkar thinks that, out of the five prakrtis of Vasudeva (viz. the 
five elements, mind, buddhi, egoism, and Jiva) as mentioned in the Gita, 
Jiva, mind, and egoism were later on personfied into the vyühas Saükarsana, 
Pradyumna, and Aniruddha. The vyūha doctrine may be alluded to in 
the Mahabhasya passage janürdanastvatma-caturtha eva, quoted apparently 
from an unknown poem on the life of Vasudeva-Krsna. . pes 
The Mora (seven miles west of Mathura) e a bs dis 
Century a.D, speaks of bhagavatam Vrsninam ars ba C E Piin 
Images of the group of five divine heroes of the V s c n M ia 
Purana (XCVII. 1-2) mentions the five variisaviras of the m rd 
Were Saükarsana, Vasudeva, Pradyumna, Sanba T oke Te and 
can hardly be any doubt that the five Vim poe, hei dh dps tee 
Worshipped with the title bhagavat 1n E Xa p^ Ja with the old 
beginning of the Christian era, probably by people asso BAe tae ry 
Adava-Satvata-Vrsni clan. In the Vignudherm " ta (A.D 698) 
by Alberuni (a. 1030) and probably. n p ym pron related 
Sed oap o construction e Vrni heroes mentioned 
9 the Bhi cult. These include | S ins detail 
above, aa Brhatsamhita (sixth Gu e Rear fe 
Tor the making of the images of Visnu (Sh a (LVII. 314 0). 
Simba, and Pradyumna ; but it does not ented in this work may Jotto 
€ preference of Samba. to Aniruddha eT lo the community of the 
p. fact that its author Vasa ner originally from pectus 
n-worshipping Maga-Brahmanas ( em. Samba, however, soon fell in 
appear to have held Samba in special 61777 as probably because he was 
the estimation of the Bhagavatas- This W in India and was sometimes 
represented as the champion of solar worship | 
e Ahirbudhnya Samhita; pp. 32-85. For 


ET d th 
the sa hrader, Introduction to the Pajicaratra 4" 
"Uyühas, see ibid., p. 4t 490 ; jea i: 
» pee cit, pp. 12 f. dian History Congress Madras, 194, pp. 8590: Banerjes, Develop 
me roceedings of the Indian Ài5. 
BLE of Hindu Iconography, pp. !! 127 
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identified with the Sun-god himself. Banerjea suggests that all the Vest 
heroes (ie. the four vyühas together with Samba) were imdependently 
worshipped. He is inclined to identify Sāmba with certain sculptured 
figures hailing from the Mathurā area. The custom of erecting ei n 
or votive columns in honour of different sectarian deities, especially near 
their temples, was popular in ancient India ; and Banerjea thinks that the 
fragmentary capitals with figures of Garuda, Tala (fan-palm), and Makara 
(crocodile), found at Besnagar and Pawaya, point to the existence of the 
dhvajas and shrines respectively of the deities Vasudeva, Sankarsana, and 
Pradyumna.* Certain early coins, including a few from Taxila, are sup- 
posed by the same scholar to bear the representation of columns with 
fan-palm capitals? The earliest sculpture representing Balarama comes 
from Mathura and is now preserved in the Lucknow Museum. On stylistic 
grounds it has been assigned to the second century B.c., although it may 
actually belong to the early Kusana age. 

The catur-vyitha doctrine was undoubtedly an outcome of the deifica- 
tion of several Vrsni viras besides Vasudeva. 
Pradyumna and Aniruddha along with Sankarsa 
Ghosundi and Nanaghat inscriptions, both belo 
B.C., appears to "suggest that the independent 
fourth vyühas, who are not known to have be 
was perhaps limited to the Vrsni circle, 
influenced partly by the practice, prevale 


installation of images of deceased ancestors in devakulas, as is indicated 
by an inscription” of Huviska (cf. the Pratima-nataka, III, attributed, to 
Bhasa). Sankarsana, also called Baladeva, Balarama, and Rama, however, 
appears to have been a more important figure and his independent worship 


spread over a wide area before the birth of Christ. ‘The Ghosundi inscrip- 


tion calls him bhagavat and sarvesvara jointly with Vasudeva. It is also 
interesting to note that, both in the Ghosu 


deva is mentioned after Saükarsana, 
of the two brothers, and that these 
to Vasudeva, as is done in the w 
Mahabharata, Saükarsana is represented as Specially honoured by the Kuru 
king Duryodhana. The Kautiliya Arthasastra sp 
who had shaven heads or braided hair and ad 
devata. The votaries of Baladeva are also mentioned side by side with those 
of Vasudeva in the Buddhist Nidde 


Sa Works. In the Jaina Aupapatika- 
GE: Proceedings of the Indian History Congress, loc, cit. 
E Banerjea, op. cit., p. 144. : 
Journal of the Royal Asiatic Society, 1924, p. 409. For so: i 
of later kings, cf. Raychaudhuri, Political History of Ancient India, is te 432 0° "S 
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But the non-mention of 
na and Vasudeva in the 
nging to the first century 
worship of the third and 
en great religious teachers, 
Their apotheosis may have been 
nt in the Mathura region, of the 


ored Sankarsana as their 
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T) 61 : E 

tie is made not only of the votaries of Baladeva and Vasudeva, 
ed ax arāma who is referred to as one of the eight renowned 
di t à chers. Independent worship of Sankarsana, before the birth 
D ori a also to be suggested by his image in the Lucknow Museum 
ene: above. In epic and Pauranic traditions, Sankarsana is some- 
^" oe) ipe as the incarnation of Sesa or Ananta Naga. ‘This seems 
Kaliya Il is identification with some tribal god of the Nagas. .The 
Bi condis epnons in the Krsna saga probably suggests the victory of 
iude ed over the tribal cult of the Nagas, who are known to have ruled 
Sinana han area about the third century A. In these traditions, 
lé brofhe gures as a great helper in the deeds of valour of his younger 
Pastoral er Krsna, especially in the latter's struggle with Karsa. The 

association of Sankarsana may have come partly from his relations 


wi 
E. Krsna and partly also from his identification with some tribal god or 
s. In the Bhismaparvan of the Mahabharata and the Ahirbudhnya 
ent’ of the Satvata or Paficaratra 


m he is represented as an exponent o P: 
idena The Narayaniya section of the Santiparvan regards ‘Vasudeva as 
3 with the Paramatman (supreme Soul) and Sankarsana with the 

es the devotees of Sankarsana 


Jivatman (individual soul) In later tim 
Ppear to have merged themselves in those of Vasudeva. The independent 


Wo: . n 
AE of the last two vyühas, viz. Pradyumna and Aniruddha, 
owi ually declined. Even the worship of Satikarsana lost its popularity 
„Owing to the increasing enthusiasm for the worship of some of the avataras 


of Vj i 
Visnu since the age of the Imperial Guptas. 


p OTHER CREEDS 
Sr he Ajivikas were the followers of a great champion of fatalism named 
sixth ariputra Gośāla who flourished, like Buddha and Mahāvīra, in the 
mihi century g.c. Utpala (tenth century), while commenting on Varaha- 
vs ira's Brhajjataka, seems to include the Ajivikas amongst the Narayana- 
as (i.e. devotees of Narayana oT Visnu),^ although this has been doubted 
ids ia scholars. In later days the Ajivikas appear to have mostly merged 
the.followers of Vasudeva. 


Jainism shares the doctrine of 


BHAGAVATISM AN. 


ahimsa with Bhagavatism and Buddhism, 


culi is permeated with the influence of Hinduism, especially gt m «Enna 
PEEN The Jains regard Vasudeva and Baladeva as two of their sixty-three 
ka-burusas who are believed to be directors of the course of the world. 

* legends of Mahavira’s birth as known from Jaina mythology, again, 


LI 
[3 PR Leumann, pp. 61, 69-70. . rui 
sa and Ananta are often distin f 


"c hed in literature. 
f. Indian Anti .d 
Antiquary, 1912, pP- 
29 . 


in -this connection. 


THE CULTURAL HERITAGE OF INDIA . 


appear to be modelled on those of. Krsna’s birth. The a rs 
the twenty-four forms of Visnu, on the other hand, was vey VE = 
imitated from that of the twenty-four Jaina Tirthankaras. It may ‘be ia = 
that the Jaina Tirthankara Rsabha was regarded by some Bhagavatas 
ai Visnu. . 
s m suggest’ that the worshippers of Narayana exerted 
considerable influence on the making of the Buddhist doctrine from its 
very inception. The theory can hardly be accepted in its entirety, because 
the early centres of influence of the two creeds were different. It must 
be admitted, however, that the importance of ahimsa is recognized by both 
the Bhagavatas and the Buddhists as by the Jains. There is also. an 
obvious resemblance between the Dharma-cakra of the Buddhists and 
Visnu's Sudarsana-cakra. The adoration of Buddha’s footprints may have 
been borrowed from the conception ‘of Visnu's pada, a term, as. already 
shown above, of equivocal import. The full development of the Avatàara- 
vada, on the other hand, was probably influenced by the Buddhist concép- 
tion of the former Buddhas who are known to have been worshipped. in 
their own stüpas as early as the age of Asoka (third century s.c). The 
absorption of a large number of Buddhists into the fold of the Vaisnavas 
in the Gupta and post-Gupta periods seems to be suggested by the recogni- 
tion of Buddha as one of Visnu's avataras before the mediaeval age. 
According to some scholars, much of Bhagavatism, including the idea 
of bhakti, was borrowed from Christianity. It has been suggested that 
‘Krsna himself was an adaptation of Christ.** We should, however, remember 
that the origin of bhakti in India, the deification and worship of Vasudeva, 
and his identification with Krsna are all pre-Christian conceptions. Much 
has been made of the resemblance between the stories about the child 
Krsna and the child Christ. Hopkins" -thinks that the coincidences are 
' direct importations from Christian lands to India and points to the late 
date of the development of the Krsna legends. But the fact that the 
Mahabhasya quotes passages from a kay 
seems to suggest a pre-Christia igi 
association was widely known 
the fourth century A.D. 
adoration of Virgin Mary is not much 


earlier than the fifth century. 
Kennedy“: rightly points out, 


‘there is no Christian representation of the 


“t Cf. the section on the avataras below. 
e Cf. Macnicol, Indian Theism, pp. 65, 241-40. 

Cf. Seal, Comparative Studies in Vaishnavism and Christianity, Pp. 30 ff. ; also Asiatic 
Pout Na PP- 274 ff. ; Indian Antiquary, 1873, pp. 285 ff. ; 1874, pp. 21 ff. ; Bhandarkar, 
. Ctl, " P & P 
“ Op. cit., p. 430. ** Journal of the Royal Asiatic Society, 1907, p. 484. 
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Oe mother before the twelfth century, (but) there is a much earlier 
indu one’, The influence of Christianity on Vaisnavism cannot be 
proved satisfactorily with the evidence at our disposal. Bhandarkar's theory"? 


that the Abhiras were responsible for bringing Christian legends to India 
and introducing them into the Krsna saga is not supported by any evidence. 


BHAGAVATISM AND THE GUPTA EMPERORS 


, In the fourth century A.D. the Guptas established an empire compris- 
ing the major part of northern India and extended their influence over 
the peninsula of the Decca They were devotees of Visnu as is suggested 
by their adoption of Garuda as the distinguishing emblem of the family. 
The coins of the Gupta emperors bear the representation of their Garuda 
Standard. The Allahabad pillar inscription” refers to the garutmad-anka 


(Garuda seal) of Samudragupta and represents him actually as the god 


Visnu in human form. Samudragupta is described as equal to the four 
d also as 'one who is 


lokapalas, viz. Kubera, Varuna, Indra, and Yama, an 
à mortal only in celebrating the observances of mankind, but is otherwise 
à god dwelling on the earth’. This no doubt refers to the conception of a 
divine king similar to that found in the Manu Smrti (VII. 4-8). But more 
important is another passage of the same record in which Samudragupta is 
a resented as identical with the acintya-purusa or inscrutable Being, i.e. 
Visnu, who is ‘the cause of the prosperity of the pious and destruction 
Of the wicked’. It is quite clear that this passage is an echo of a verse of 
the Gita (IV. 8) which refers to the descent of God on the earth, in physical 
form, for protecting the pious and destroying the sinners. 
» "Though Samudragupta Was a Vaisnava, he was apparently not a 
hagavata. This is indicated by the fact that his successors apply the 
€pithet paramabhagavata only to themselves and not to that king.” 
doubt implies Visnu- 
hatsarihità, LX. 19), it was sometimes also 
lar sect of the Vaisnavas. Bana (seventh 
he Bhagavata and the Paficaratrika 
A late commentator explains 
aisnava-bheda respectively. If 
have taken Bhagavata in the 


Sense of Visnu-worshippers in general and Paficaratrika as one of their. 
Sects, we have to assume the existence of sects among the Vaisnavas at least 


from the seventh century. A study of the early history of Vaisnavism makes 


oe in general (cf. Br 
à in the sense of a, particular 
a in his Harsacarita” mentions t 

Parately in a list of different religious sects. 


t : x 
hese two expressions as Vişņu-bhakta and V 


ana and the commentator are believed to 


i 20 Select Inscriptions, I. pp. 254 ff 

Indian Antiquary, 1912, p. 15 aratiya Vidya 
; , p. 15. 3 ^ Bharatiya Vidya, VMI. pp. - 

DICE Sena ere among the Early Vaisnavas’, Bháratiy y pp. 109-11. 


“Ed. Fürer, p. 316. 31 
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it clear that the growth of sectarian or doctrinal difference among the » d 
worshippers of Visnu was inevitable. We have to remember that t s 
Vaisnavas effected a synthesis of different elements, among which prominen 
mention sHould be made of tlie worshippers of various divinities such as 
the Vedic Visnu, the deified ancient sage Narayana, and the deified Vrsni 
heroes ‘Vasudeva and Baladeva-Sankarsana. The followers of Arjuna, of 
the Vrsni heroes Pradyumna, Aniruddha, and Samba, of the avataras 
including Buddha before their identification with Visnu; and of such tribal 
gods as those, of the Abhiras may -be included in the above list. The fact 
that the early Vaisnavas were a combination of different religious sects no 
doubt points to the existence of some sort of original sectarian difference 
among them. But it is impossible to determine the nature of such difference 
in the present state. of insufficient information, S 
Bhāgavatism may have indicated the worship of Vasudeva-as Visnu, 
originally advocated by the Vrsni people or a section of them. Samudra- 
gupta therefore probably followed some other form of early Vaisnavism 
like the original. worshippers of the Vedic Visnu and of the deified sage 
Narayana who was first identified with Visnu and later with Vasudeva. 


In a narrow sense 


causes of the r the country from the 
fifth century A. The title paramabhagavata (in some cases parama- 


vaisnava or paramadaivata) is noticed from this time in various royal 
families in different parts of India. On the obverse of the Cakravikrama 


type of the coins of Candragupta II, the king is represented as receiving a 
gift from the god Visnu.?? 


THE AVATARAS OF VISNU 

_ An important aspect of the Bha 
the popularity of the worshi 
of Visnu. The origin of the 


gavata religion of the Gupta age was 
p of the avataras, i.e. descents or incarnations 


Jsu ) avatara conception may be traced in the later 
‘Vedic literature; Even in the Rg-Veda (VI. 49. 13) we have reference to 


Visnu's three steps taken for (Manu or) ‘man in distress’, 'The conception 
of the Dwarf (Vàmana), Fi 


god, are found in the Satapatha and other 


? Journal of the Numismatic Society of India, 


182. 


X. p. 104. 


sh (Matsya), and Tortoise (Karma) avataras, not . 
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was equal to the size of a dwarf. Visnu, the dwarf, was then made to lie 
down. But he grew so big as to encompass the whole earth which conse- 
_ quently passed on to the gods. The same Brahmana also says how, ‘having 
assumed the form of a tortoise, Prajapati created offspring’, and ‘in the 
form of a boar, he (Prajapati) raised the earth from the bottom of the ocean’ 
(XIV. 1. 2; cf. Taittiriya Samhita, VII. 1. 5; Taittiriya Brahmana. I. 1. 3). 
According to the Taittiriya Aranyaka, the earth was raised from the waters 
by a black boar with a hundred arms. The same work also alludes to 
Nr-sithha or Mandion. The story of the Great Deluge in the Satapatha 
Brahmana represents the fish that towed Manu’s vessel into safety as a form 
of Prajapati Brahma and this is sometimes supported by epic and Pauranic 
tradition. In later mythology, however; the function of the Boar, Fish, 
and Tortoise forms of Prajapati Brahma is attributed to Visnu, the most 
benevolent of the gods. In the Gita and some other sections of the 
Mahabharata, Visnu is represented as an ideal divinity and an almighty 
saviour of mankind, as delighting in both moral goodness and ritualistic 
purity, and as incarnating himself from time to time in human or animal , 
form for the maintenance of the standard of righteousness in the world.” 
The theory of avatüra, however, presents only à stage of development in 
the Mahabharata, as the earlier sections of the epic contain no list of the 
incarnations. I 
Traditions as to the number of avataras varied and the later lists of 
the, dvatàras, though the usual number ten is generally adhered to, very 


often offer different names. But the Pauranic verse enumerating Matsya, 


Kürma, Varáha, Narasirnha, Vamana, the three Ramas, Buddha, and Kalki 
as the ten avataras, almost universally recognized since the mediaeval period, 
1s found in a Mamallapuram inscription of about the eighth century A.D.'5 
The avatara theory, which must have undergone several stages of evolution, 
Appears to be based on old tales about strange animals exhibiting mysterious 
Powers of helpfulness.” Some of them, however, had originally little to 
do with Visnu. As already stated, the Buddhist conception of the former 


Buddhas may have influenced the development of the conception. 
A passage of the late Narayaniya section of the Mahabharata 
avataras, viz. Boar, Dwarf, Man-lion, 


(XIL. 349, 37) mentions only four 
and Man (i.e. Vasudeva-Krsna)- Another passage of the same section 


™ The idea za (IV. 7-8) that God manifests Himself in all ages for the protection 
= the Hie sien of tE euE o ed the wicked, and for the establishment of religious order 
ones to have a universal appeal. "The attempt appears to be to regard all religious teachers 
the world as mapifestations of God Himself. | .. - , 
,, Memoirs of the Archaeological Survey of India, XX : P NUN í 

myer CE. the conception of Daksinaraya, the tigerdivimy © the Sundarbans. Stories of 
Mysterious helpers living in the waters of certain bils (lakes) are still current in rural Bengal. 

Journal of the Royal Asiatic. Society of Bengal, XV. P 
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(339. 77-99) adds the deified heroes Rama-Bhargava and Rama-Dasarathi 
to the list making a total of six avataras, while in a third passage (loc. Gily 
104), a list of ten incarnations is offered, by adding to the above six Harhsa, 
Kürma, Matsya, and Kalki (or Kalkin). The Matsya Purana (XLVII. 
237-48), which also gives a list of ten incarnations, states that there were 
three divine avataras, viz. Narayana, Narasimha, and Vamana, besides seven 
human avataras, viz. Dattátreya, Mandhitr, Rama-Jamadagnya, Rama- 
Da£arathi, Veda-Vyasa, Buddha, and Kalki. The above section also occurs 
in the Vayu Purana (XCVIIL 71-104); but there the name of Krsna 
replaces that of Buddha. The Harivarnáa (1. 41) quotes another list of ten 
incarnations which omits Matsya, Kürma, one of the Ramas, and Buddha 
to make room for Lotus, Datta (Dattatreya), Kesava (Krsna), and Vyasa'* 
(cf. also the Brahma Purana, CCXIII. There are no less than four 
lists of the avataras in the Bhagavata Purana (I. 3; II. 7; VI. 8; XI. 4); 
but they are different from one another. One of these lists (I. 3) admits 
that the incarnations are really innumerable (c£. the avatara theory of the 
Gita), but mentions Brahma, Varaha, Narada, Nara and Narayana, the 
philosopher Kapila, Dattatreya, Yajña, the Jaina Tirthankara Rsabha, the 
ancient king Prthu, Matsya, Kürma, the physician Dhanvantari, Mohini, 
Narasimha, Vamana, Rama-Jamadagnya, Veda-Vyasa, Rama-Dasarathi, 
Rama Haladhara, Krsna, Buddha, and Kalki. The Agni Purana (II-XVI ; 
see also the Varaha Purana, XXXIX-XLVIII) states that the incarna- 
tions including the past and future ones are really innumerable, but 
describes only ten avataras including Buddha and Kalki, while the Garuda 
Purana (I. 202) mentions no less than nineteen avataras (called mürtis), viz. 
Matsya, Trivikrama, Vamana, Narasimha, Rama, Varaha, Narayana, Kapila, 
Datta, Hayagriva, Makaradhvaja, Narada, Kürma, Dhanvantari, $esa, 
Yajfia, Vyasa, Buddha, and Kalki. The Paficaratra work Ahirbudhnya 
Samhita,* which may be assigned to a date earlier than the eighth century, 
mentions thirty-nine vibhavas or manifestations of the supreme Being. 
which include almost all the well-known avataras, viz. Ekasrüga-tanu (i.e. 
Matsya), Vihangama (i.e. Harsa), Kamathegvara (ie. Kürma), Varaha, 
Narasimha, Vāmanadeha, Paraśurāma (i.e. Ràma-Jámadagnya), Rama 
Dhanurdhara (i.e. Rama-Dasarathi), Ananta (i.e. Rama Haladhara), Kalki, 
and Krsna. In other early Paficaratra works like the Visvaksena Samhita, 


Rima and Buddha are represented as avataras in a Vaisnava temple of about the seventh 
century at Sirpur in the Raipur District. Figures of Narasimha, Vamana, Varáha, and Krsna 
(holding the Govardhana over the cow-settlement) are found in the Datavatüra temple at 
Ellora attributed to the cighth century. Some of the avataras are also represented in the 
Pallava tèmple at Mamallapuram. 5 

8 Schrader, Introduction to the Pāñcarātra and the Ahirbudhnya Samhita, 
the origin of the avataras out of the vyühas, as in 
see ibid., p. 48. 


h p- 42. For 
Vişvaksena Samhita and Padma Tantra, 
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Buddha, Arjuna, and others are included in the list of secondary avataras. 
Buddha is mentioned as one of the ten avataras in the Dasavatara-carita of 
Ksemendra (c. a.p. 1050) of Kashmir and in the Gita-Govinda of Jayadeva 
(c. A.D. 1200) of eastern India, and also, as we have seen above, he is 
mentioned as an avatüra in a Pauranic verse quoted in an eighth century 
inscription of the Tamil country. Jayadeva eulogizes Krsna as Visnu 
himself and sings in praise of his ten avataras, viz. Fish, Tortoise, Boar, 
Man-lion, Dwarf, Rama-Bhargava, Rama-Dàíarathi, Rama Haladhara, 
Buddha, and Kalki. This list came to be regarded as the most authentic 
since the early mediaeval period, though there was still some difference of 
Opinion in regard to the position of Krsna. The Belava (Dacca District, 
East Bengal) inscription of c. A.D. 1125, which belongs to a paramavaisnava 
ruler of East Bengal, mentions Krsna as gopi-sata-kelikara and Mahābhārata- 
Siitradhara and also as amáéakrtavatàra, i.e. a partial incarnation.” But an 
Ajmer inscription*" of about the same age seems to include Krsna among 


the ten avataras of Visnu. 

The popularity of the worship of 
Indian epigraphic records of the period betw 
Century A.n. The name Matsyagupta (literally, ‘protected by the Fish’) 
Occurring in an inscription" of a.p. 101 seems to indicate the popularity 
of the Fish-god before the rise of the Guptas, although he may or may not 
have been identified with Visnu at that date. The worship of Parasurama. 
in western India is indicated by another early record of the second century 
^D. ; but his being conceived as an avatara of Visnu does not seem to be so 
early. An inscription of Saka Rsabhadatta at Nasik mentions Ramatirtha 
Which is known from the Mahabharata (III. 85. 42) to have been the holy 
abode’ of Rama-Jamadagnya situated in the suburbs of Sürpáraka (modern 
Sopara in the Thana District), not far to the north of Bombay. It is usually 
believed that the worship’ of Rama-Dagarathi was not popular in the Gupta 
age. But the idea seems to be wrong. As regards the avatara theory it 
has to be remembered that the apotheosis and worship of an incarnation 
are earlier than his identification with Visnu. Kalidasa's Raghuvamsa 
(c. Aw. 400), speaks of Rama, son of Dagaratha, as an incarnation of Hari 
Visnu). The Vakataka queen Prabhavati (fifth century), daughter of 
Candragupta II, was ‘devoted to Bhagavat Ramagirisvamin (lord of Rama- 
giri, ie. modern Ramtek near Nagpur), who appears to be identical with 


several avataras is attested by the 
een the fourth and the eighth 


" Ebigraphia Indica, XXIX. 1. Appendix, P- 5. - 
" lbid., xvie Tu X. 1. AP lect Inscriptions, 1. p. 161. 
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Rama-Dagarathi.* The worship of the Iksvaku king in the sixth century 
is indicated by Varahamihira's Brhatsamhita (LVIII. 30) containing rules 
for the construction of Rama’s image. Saint Kulasekhara, king of Kerala 
in the Malabar coast; was a votary of Rama. The worship of Balarama- 
Sankarsana, however, does not find mention in the inscriptions of the 
Gupta age. The Dwarf (Vamana) is implied by the epithets fadus 
and Upendra (both meaning Indra's younger brother) applied to Visnu 
in records like the Bihar pillar inscription** of the fifth century. The 
Junagadh inscription® of Skandagupta also refers to Visnu ‘who, for the 
sake of the happiness of the lord of the gods, seized back from Bali the 
goddess of wealth and splendour’. The identification of Krsna and Visnu 
‘is alluded to in the name Visnugopa (cf. Kalidasa’s Meghadiüla, 15), 
popular among the early Pallavas from the fourth century, and in epigraphic 
passages mentioning the god Visnu as ‘a mighty bee on the water-lily which 
is the face of Jambavati'*’ or as ‘Madhava, whose feet are graced by the 
attentions of Sri (Laksmi) and who is born from Vasudeva'." The 
Maukhari chief Anantavarman installed an image of Krsna in a cave in 
the Pravaragiri (Barabar hills) in the fifth century. The Narasimha 


incarnation is alluded to in such epigraphs as the Alina grant? But the. 


most popular avatara appears to have been the Boar, who was widely 
worshipped in different parts of India in the Gupta age. The legend of 
this avatüra of Visnu seems to have been originally associated with that 
of the Great Deluge. A stone image of Varaha bearing an inscription” 
of the reign. of King Toramana (c. A.D. 500) records the construction of a 
stone temple of ‘Narayana who has the form of a boar’ at Eran in the 


Saugor District‘of Madhya Pradesh. A Damodarpur (North Bengal) in-. 


scription” of the time of Budhagupta (A.D. 477-95) speaks: of the gods 
Svetavarahasvamin and Kokamukhasvamin, both representing the Varaha 
avatara. ‘The temples of these gods stood.on the -Himavacchikhara 
(peak of the Himalayas) apparently at Varahachatra (Varaha-ksetra) at the 
junction of the rivers Kaugiki and Koka in Nepal.” In the fifth century, 
an inhabitant of North Bengal seems to have visited the Varaha-ksetra or 
Kokamukha-tirtha on pilgrimage and constructed temples for the installa- 
tion of two deities of the same names near Damodarpur in the Dinajpur 


5? Tbid., d 415. Cf. the Meghadüta r 
Ramagiri and the worship of Rama, Sita, 
present lime; e 
** Select Inscriptions, Y. p..316. See also the Alina plat. f A.D. ibtionum 
mia ND p^ 174). P pates of A.D. 766 (Corpus Inscripti 
** Select Inscriptions, I. p. 300. ** Corpus Inscriptionum Indicarum, III. p. 270. 
*' Ibid., p. 206. ** Ibid., pp. 222 ff. meet Ibid., Sf 188. 
** Select Inscriptions, Y. pp. 396 f. e 


ri i °: Ibid., pp. 328 ff. 
°° Cf, Indian Historical Quarterly, XXI. pp. 56-60. 
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District of North Bengal. A Kadamba record®* from Tagare belonging to 
the sixth century points to the popularity of the Varaha avatara in the far 
south of India. ‘The early Calukyas of Badami had the boar as their family 
emblem which they are said to have obtained through the grace of 
Narayana. Most of the inscriptions of these monarchs and their subor- 
dinates begin with a stanza in praise of the Boar form of Visnu. 

. There is no reference to the independent worship of the vyüha— 
Sankarsana, Pradyumna, and Aniruddha—in the inscriptions of the Gupta 
age. The vyüha doctrine, however, finds a prominent place in the 
Paficaratra literature, some of the Sarhitàs being composed, according to 


Schrader, in Kashmir between the fourth and the eighth century. The 
/) also refers to all the vyuhas. It seems 


Amarakosa (c. sixth century 
that the doctrine was not quite popular with the ordinary Visnu-worship- 
f Vyühavada can, however, 


pers of the Gupta period. A modified form o 
be traced in the joint worship of Baladeva, Krsna, and Subhadra or 


Ekanaría (sometimes identified with Subhadra, but sometimes with the 
Devi born as the daughter of Nanda-gopa). Varahamihira’s Brhatsamhita 
(LVIIL 37-39) gives rules for the construction of the composite image of 
Baladeva and Krsna with Ekanarnsa standing between them. An inscrip- 
tion"! of the thirteenth century from Bhubaneswar, referring to the adora- 
tion of Baladeva, Krsna, and Subhadra, points to the popularity of their 
Worship in mediaeval Orissa. i 
Some scholars believe that Bhāgavatism and Pāñcarātra had possibly 
been related at the beginning, but became completely different in the Gupta 
Period.*5 They further suggest that the Vyühavada was exclusively associated 
With Pāñcarātra, but that it was completely different from the Avataravada 
In its ideological basis. The first of the two suggestions cannot be proved 
in the present state of our knowledge. The second also seems to go against. 
the evidence of Paficaratra works like the Ahirbudhnya Samhita and 
Visvaksena Samhita, discussed above. It is clear that, while the Vyüha- 
Vàdins were very much influenced by the avatara theory as early as the days 
of the early Pajicaratra Samhitas, Krsna and Balarama were recognized as 
avatāras in the Vaisnava literature from practically the same age. We 
have, however, to note that there are indications regarding the existence of 
doctrinal differences amongst the Visnu-worshippers.of the Gupta age, to 
which reference has already been made above. This difference, the nature 
of which cannot be determined with certainty, appears to be illustrated, 
as indicated above, by the Hargacarita and its commentary which make a 


p. 304. 
I. p- 402. 
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distinction between the Bhagavatas and the Paicarátrikas. Even in the 
Gupta age the Paficaratrikas, who may have favoured some of the doctrines 
inculcated by the ancient sage Narayana, were probably sometimes regarded 
as a sect of the Bhagavatas, the term bhagavata (essentially a worshipper 
of Vasudeva-Visnu according to the vidhi or rules of the Satvatas) being 
occasionally used, together with the term vaisnava, in the sense of Vignu- 
worshippers in general. The age of the Guptas witnessed the evolution of 
neo-Vaisnavism from the tribal form of Bhagavatism which was originally 
practised by the members of the Yadava-Satvata-Vrsni clan. 


SRI OR LAK§MI, CONSORT OF VISNU 

Another interesting feature of Vaisnavism in the Gupta age is the 
conception of Laksmi or Sri as the consort of V isnu. This goddess is called 
Sirima Devata in a. Barhut inscription of the Sunga age** and her temple is 
referred to in the Kautiliya Arthasastra (II. 4). Her popularity is indicated 
by her appearance on early Indian coins such as the inscribed coins 
of Kausambi and Ujjayini, the issues of some early kings of Ayodhya 
and Mathura, and those of the Satraps of Mathura and of Pantaleon, 
Agatholes, Maues, and Azilises.°7 The representation of Laksmi is conspic- 
uous on the coins of the Imperial Guptas and some of their successors. 
Sri-Laksmi is a Vedic goddess and, according to the Brahmana literature, 
she is full of riches, of which the gods despoil her. Her conception as the 
wife of Visnu is, however, considerably late. The Junagadh inscription 
of Skandagupta mentions Visnu as a perpetual resort of Laksmi, who is 
represented as Vasudeva’s wife in the Sarnath inscription of Prakataditya."? 
In the Aphsad inscription of Adityasena, Dàmodara is spoken of as the 
slayer of demons, and the feet of Madhava, son of Vasudeva, as graced by 
the attentions of Sri. The kings of Sarabhapura and some other royal 
families adopted the Gaja-Laksmi device, found on the Barhut sculptures 
and some early coins, as their emblem. A Kadamba record of c. A.D. 500 
begins with a stanza in adoration of Bhagavat with Sri on his breast and 
Brahma on the lotus sprung from his navel.” The Earth (Bhü), called 
Vaisnavi in such epigraphs as those of the Sarabhapura kings, was con- 
ceived as a second wife of Visnu. Visnu's dhyana describes the god as 


** Barua and Sinha, Barhut Inscriptions, pp. 73.74. Barua distinguishes Siri and E 
Devata. Prakrit Sirima actually stands for Sanskrit $rmat;. Another early fepresentati 
of the goddess has been traced in a sculpture from Besnagar of about the second century B.C. 
Cf. Banerjea, op. cit., Pp. 370-71. snc in the 

*' Cf. Allan, op. cit., pp. 131, 149, 173 ff., 252; Whitehead, Catalogue of Coins in th 
Punjab Museum, I. Pp. 16, 135; Banerj 1 


lea, op. cit., p. 151. 
?* Corbus Inscriptionum Indicarum; ires po : 


°° The Successors of the Satavahanas, p. 292, £.n. 1. 
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1 ndira-Vasumati-samsobhi-parsvadvaya. The early Calukya emperors claini- 
ing to be Sri-Prthivi-vallabha (lord of Sri and Prthivi) apparently claimed 
to be incarnations of Visnu.'? Sarasvati is not referred to in the inscrip- 
tions of the Gupta age as Visnu’s wife. Indeed it is a late conception 
popular only in certain parts of the country, especially eastern India. 

The $ri-Laksmi cult may have something to do with the worship of 
Greek goddesses, especially Pallas Athene, which was introduced in India 
by the Indo-Greek kings as suggested by their coins from the beginning 
of the second century ».c. The Samkhya doctrine of Purusa and Prakrti 
also appears to have considerably influenced the conception of Laksmi as 
the consort of V. isnu, as well as of Devi as the consort of Siva. 


VAISNAVISM AND VISNU MYTHOLOGY IN THE RECORDS OF THE 
GUPTA AGE 
101 of Kumaragupta I and many other records, 


In the Gadhwa inscription 
only as the Bhagavat. 


Visnu is mentioned, without reference to his name, 
The Eran inscription’? of a.p. 484 describes the god Janardana as 'the 
fourarmed lord whose couch is the broad waters of the four oceans, who 
is the cause of the continuance, production, destruction, etc. of the universe, 
and whose ensign is Garuda’. A Kadamba inscription of the sixth century*®* 
refers to the god Hari as jagat-praoriti-sar hra-srsti-mayadhara. The god 
Cáhgu-Narayana, ie. Narayana on Cangu or Garuda, seems to have been 
1n Worship in a temple on the Dolaparvatá in Nepal before King Manadeva's 
inscription of a.p. 464. The god is described in various epigraphs as the 
troubler of the demons called Punyajana, as the supporting pillar of the 
three worlds (in the form of the boar), as the slayer of the demons Madhu 
and Mura, and as the bearer of the disc, the club, the bow of horn, the sword 
called Nandaka, the jewel called Kaustubha, and the garland of lotuses. 
The slumber of Madhusüdana during the four months of the rainy season 
4s alluded to in the Gangdhar inscription of A.D. 425.0 The Alina grant 
(A.D. 766) appears to refer to the Parijataharana episode. The Mandasor 
Mscription® of a.p. 404 probably refers to the Sakra festival as dear to 
ATSDa. The same record describes Vasudeva as the lord (vibhu) who is 
Saranya, jagadvasa, aprameya, and aja (cf. atmabhit of the Jaunpur inscrip- 
‘ion of the Maukharis) and as a great tree with the gods as its fruits, the 
heavenly damsels as its fine shoots, the celestial palaces as its many branches, 
and the rains as its flow of honey. In this there seems to be an imperfect 
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allusion to the Vi$varüpa conception of Visnu, the germ of which is probably 
to be traced to a Rg-Vedic idea (X. 90 ; c£. I. 155. 6; VII. 100. 6) and to the 
Upanisadic concept of Brahman. . l 

The influence of Vaisnava mythology is also noticed in the archacolo- 
gical remains in different parts of the country. The bas-reliefs at Badami, 
which belong to the age of the early rulers of the Cālukya family, some 
of whom wére paramabhāgavatas, depict Vişņu lying on the serpent Ananta 
with Laksmi rubbing his feet, the Boar, Dwarf, and Man-lion incarnations, 
and also Hari-Hara. They also depict many legends of the Krsna saga. 
A temple at Deoghar (Jhansi District, U.P.), probably assignable to me 
sixth century, has the representation of Visnu reclining on Ananta Naga, 
while a sculpture at Pathari in Central India, probably belonging to the 
sixth century, is believed to represent the new born Krsna lying by his 
mother’s side. "There are representations of the avataras and other deities of 
the Visnu pantheon also in the Dagavatara and Kailasanatha temples at 
Ellora, attributed to the eighth century, as well as in the works of art at 
Mamallapuram near Madras, assignable to approximately the same age. A 
sculpture from Paharpur (North Bengal), attributed to the sixth or seventh 
century, represents Krsna and his consort (probably Rukmini). Her identi- 
fication with Radha is rendered improbable by the fact that we have no 
undoubted reference to Radha in genuine epigraphic or literary records 
of an early date. 

Some scholars believe that the Khoh copperplate inscription of the 
fifth or sixth century!** records a grant of land in favour of Bhagavat and 
Adityabhattaraka, pointing to the solar association of Vaisnavism.' But the 
Suggestion is unjustifiable as the language of the record seems to suggest 
that a person named Visnunandin constructed a temple of Bhagavat and 
obtained from the king half of a village on behalf of the god, while three 
merchants named Saktinaga, Kumaranága, and Skandanagd, who had built 
a temple of the Sun-god, secured for that deity the other half of the same 
village. The inscription therefore does not prove that the same person 
worshipped both Visnu and: the Sun-god. That the Sun-god was jot 
„adored by the Vaisnavas in the fifth century is indicated by the degrada- 


tion of Samba, a champion of the solar cult and sometimes identified with 
the Sun-god, in the estimation of the Vaisnavas. This seems to be also 
supported by verses 21-22 of the Gangdhar inscription of ap. 423. This 
epigraph, however, speaks of the building of a temple; full of dakinis, by 2 
devotee of Visnu, in honour of the divine Mothers ‘who utter loud and 


*r'See R. D. Banerji, Bas-reliefs 


of Badami, pp. 24 A 
. 1 Select Inscriptions, I. p. 370 f Dx d 
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tremendous shouts in joy and stir up the. oceans with the mighty wind 
rising from the magic rites of their religion (tantra). It evidently points 
to the influence of the Tantra cult on the Vaisnavas of the fifth century 
AD. It may be pointed out in this connection that the Maukhari chief 
Anantavarman installed in the same century an image of Krsna in one of 
the caves in the Nagarjuni hills and also the images of Bhütapati (Siva) 
and the Devi, i.e. Durga (or probably a joint image styled Ardhanarisvara), 
-in another cave in the’ same hill This apparently points to an early 
approach between Vaisnavism, on the one hand, and the worshippers of 
Siva and Sakti, on the other)" The early Calukyas of Badami, who had 
Visnu as their family god, similarly proclaimed: their devotion to the god 
Karttikeya and the Seven Mothers. In this connection we may also mention 
the cult of Hari-Hara (a combination of Visnu and Siva), Devi's róle as the 
daughter of Krsna’s foster-father Nanda-gopa (cf. the Harivarisa and the 
Balacarita), and the Trimürti conception of the gods Brahma, ,Visnu, and . 
Siva. "The attempt to identify different gods and to conciliate rival religious 
sects is old." But, although one god, viz. Agni, is represented as the same 
as Varuna, Mitra, Indra, and Aryaman, in such an early work as the 
Re-Veda, both sectarianism and attempt at conciliation were probably due 
Mainly to non-Atyan inspiration. A gold coin of Huviska is believed to 
Tepresent a composite image of Visnu and Siva, while a Gandhāra relief 
has been supposed to be the representation of a three-headed and six-armed 
‘Timirti These cases are, however, not entirely free from doubt. Adora- . 
tion to Hari-Hara-Hiranyagarbha or to Hara-Narayana-Brahma are found 


= Several early Kadamba inscriptions of the fifth and sixth centuries. As. 
already noted above, the representation of Hari-Hara is found in a cave 


"te x ; 
™ple of the sixth century at Badami. 


VISNU WORSHIP IN THE FAR SOUTH 

„We have already referred to the adoration of Vasudeva in the Chinna 
(Krishna District) inscription of the close of the second century A.D. and to 
"ai name of Pallava Visnugopa in records dating from the fourth century. 
eference has also been made to an inscription from the Guntur District, 
Which may be assigned to the first half of the, fourth. century, as speaking 
Mx temple of Narayana."* The inscriptions of the Gupta age occasionally 
refer to temples or flagstaffs of the god Visnu-Narayana-Vasudeva in all 
Asiatic Society of Basis Lett Pot of goda A 


i ration of t 
les d in the E Society of. Bengal, Letters, XIV. p. 24 and note. 
Dp. 2 Banerjea, op. cit., p.-137; Archaeological Survey of India, Annual Report, 1913-14, 
: 216 I, plate LXXII, fig. a. | 
Select Inscriptions, ji pp. 443 ff. 
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parts of India—in Nepal and the upper reaches of the Beas in the north, 
in Bengal in the east, in Kathiawad in the west, and in the trans-Krishna 
region in the south. In the southernmost parts of India some of the early 
Pallava and early Western Ganga kings were devout Bhagavatas. The 
worship of Visnu was also prevalent in the kingdom of the early Kadambas ; 
but the popular religion appears to have been Jainism in that area. Some 
of the early Kadamba rulers, who called themselves paramabrahmanya, 
"were probably Vaisnavas. Several ‘southern rulers claim to havé been 
kaliyuga-dosavasanna-dharmoddharana-nitya-sannaddha. Probably they tried 
to suppress heretical doctrines like Buddhism and Jainism, to revive the 
Brahmanical religion, and possibly also to represent themselves, like King 
Samudragupta of the North, as incarnations of the god Visnu, emulating 
his doings in the Boar form. There is another indication of the influence 
of Vaisnava Brahmanism in the far-south of India. This is the importance 
attached to go-brahmana (i.e. the cow and Brahmana) in some Pallava and 
Kadamba records, exactly as in the Vaisnava records from Eran, Certain 
later sections of the Mahabharata represent Visnü as the benefactor of the ` 
cow and the Brahmana (go-brahmana-hita). This indicates the association 
of the Brahmanas with Visnu-worship, and also the important position 
they attained in social estimation. j 
There is some evidence to show that thd association of Vasudevism 
with the Pandya country i$ old. In the fourth century B.C. the gram- 
marian Katyayana explains the word. Pandya as 'one sprung from an indi- 
vidual of the clan of the Pandus or the king of their country. Katyayana 
therefore associates the Pandya country with the Pandus or Pandavas whom 
we traditions intimately connect with Vasudeva. Greek tradition, attrib- 
mie ue puo derives the name of the Pandya country from its 
a e who is said to have been the daughter of Herakles 
Vrsni ae his (ape £4 posible to think that there was a section of the 
seems to be suggested b dine ot tire Pandya Conny: At po 
e anal tno y the name of its capital Madura which is the same 
. I$ otten specifically called the Mathura of the South. This 
probably explains how the Tamil count sta eh 
oldott Bliksuvuta religion ae un Ty soon became the greatest strong: 
ar A à i gave birth to the Alvars and their com- 
positions in Tamil on bhakti and the Krsna cult. Anci i rks 
prove the popularity of the worship of Krs Ere prn bb il 
land about the age of the Guptas. In the fa A 2 Sap m iae e 
A.D.) there are references to tem l “appadiharam (c. sixth cenny 
4 ve ples of the two gods at Madura, Ķāveri- 
pattinam, and other cities. They are described b a, 
a 4 5 the Kari-Kannan 
"a Kaveripattmam as the dark-complexioned god catur ‘th pe and 
eke e 5 : ew 
the white-complexioned one gebe D. flag of the palmyra. 
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THE ALVARS OR VAISNAVA SAINTS OF THE TAMIL COUNTRY 


The best evidence of the great influence exercised by the Bhagavata 
religion over the Tamil country is furnished by the devotional songs of the 
Alvars constituting the Vaisnava Prabandham of four thousand verses in 
classical Tamil. The Alvars sang in praise of Narayana and Krsna as well 
as the avataras Dagarathi-Rama, Balarama, and Vamana. Krsna’s dalliance 
with the gopis or cowherd girls was also well known to them. A female 
Alvar is known to! have regarded herself as a gopt and the god (in-the form 
of Sri Ranganatha of the Srirangam temple) as her lover. The Alvars 
knew the principal Puranas and revered the Vedic literature. The recita- 
tion of God’s names, meditation on His different forms, and their worship 
in temples like those at Srirangam, Tirupati, and Alagarkoil were incul- 
cated by them. ‘The activities of the Alvars, representing the emotional 
side of Tamilian Vaisnavism, and their successors, the Acaryas, representing 
its intellectual side, must have given rise to the tradition recorded in the 
Bhagavata Purana (XI. 5, 38-40), a work referred to by Alberuni about 
A.D. 1030, that large numbers of the worshippers of "Vasudeva-Visnu 
flourished in the Dravida or Tamil country in the Kali age when they 


Were rare elsewhere in India. 


The date of the Alvars is a disputed questio 
placed between the sixth and ninth centuries A.D. All of them appear to 


have flourished before the early Vaisnava Acaryas—Nathamuni (tenth- 
eleventh century) and his disciple Pundarikaksa (eleventh century) and 
grandson  Yamunacarya (eleventh century). The Vaisnava tradition of the 
Tamil country speaks of twelve Alvars, viz. (1) Poygai Alvar or Saroyogin, 
(2) Bhütattalvar or Bhütayogin, (8) Pey Alvar or Mahadyogin or o3 e 
Bin, (4) Tirumaligai Alvar or Bhaktisara, (5) Nammalvar or Em is 
(6) Madhurakavi, (7) Kulagekhara, (8) Periyalvar or Visnucitta, (9) Ange) 
or Goda, (10) Tondaradippodi or Bhaktanghrirenu, (11) pepe pe 
or Yogivahana, and (12) Tirumangai Alvar or Parakala. The first ei 
Alvars are believed to have flourished in the land of the Pallavas and the 
last three in that of the. Colas. "The seventh hailed from Kerala and the 
Test from the Pandya country. They came from different strata £ the 
society. Only the eighth of the above list is stated to have qu : Er 
mana, although some. regard him as a pariah. The fifth was E lellala by 
Caste and, while the seventh was a king the. twelfth came from à Kalla 


family, i.e. a family of robbers. 37. ity 
The three mala Alvars, who are supposed: to be mythical in origin, 


are said to have composed a hundred stanzas each. They often refer to 

the avataras of Visnu especially Trivikrama and Krsna, and cannot be 

assigned to a date earlier than the Gupta ag°, as has sometimes been sug- 
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gested. The fourth Alvar Tirumaligai is regarded by some to have been 
a contemporary of Pallava Mahendravarman I (c. A.D. 600-30). The fifth 
Alvar, named Nammialvar or Satakopa, composed nearly one thousand 
three hundred stanzas in four works of which Tiruvaymoli (‘the holy word 
of the mouth’), with 1102 stanzas, forms the fourth and the last part of the 
Nalayira Prabandham. The sixth Alvar Madhurakavi was a worshipper of his 
guru Nammalvar. The seventh Alvar Kulagekhara was a king of Travan- 
core. The Mukundamaia, attributed to him, quotes a verse from the Bhaga- 
vata Purana (XI. 2. 36). Bhandarkar™® is inclined to assign him to the first 
half of the twelfth century ; but there are no sufficient grounds for the date. 
The eighth Alvar Visnucitta composed numerous songs. The ninth Alvar 
Andal was Visnucitta’s daughter. She has 173 stanzas to her credit, which 
are highly mystical. The tenth Alvar Tondaradippodi composed two small 
works, and the eleventh Alvar Tiruppan composed only ten stanzas. The 
twelfth and last Alvar Tirumangai composed 1361 verses (in six works) 
out of the 4000 constituting the celebrated Nalayira Prabandham attributed 
to the Alvars. There is a story that Tirumangai was a contemporary of 
the Saiva saint Tirujfiana Sambandar who was himself a contemporary 
of the Pallava king Narasirnhavarman I (a.p. 630-68) of Kaíici. If this 
tradition. be true, Tirumangai Alvar has to be assigned to the seventh 
century A.D., although he is placed by some scholars in.the eighth century. 


VAISNAVISM' IN GREATER INDIA 
"There is evidence to show that with the spread of Indian culture out- 
side the limits of India the Visnu cult also spread abroad, at least from 
. the early centuries of the Christian era. In Java a king named Pürna- 
'varman, probably belonging to the fifth.century A.D., is compared to Visnu 


in the Ci-arütón rock inscription."* He was deified probably as an incat- - 


nation of Visnu and his footprints are known to have been worshipped. 
The earliest inscription of the ancient kingdom of Campa in Annam, 
referring to Visnu together with Maheévara, Uma, Brahma, and other 
deities, is on the My-son stelae belonging to about the fifth-sixth century." 
Laksmi, Sri, or Padma, wife of Visnu, was also a well-known goddess in 
Campa. In a.later. period the kings of Campa, like some of the Indian 
pus e Pear to have been incarnations of Visnu 
e earliest inscriptions -referring to ead: i i in 
Cambodia (earlier Fu-nan and later res eee i lu ds ue 
beginning of the sixth century."* 'The Neak Ta Damban Dek ( rovince 
of Treang in South Cambodia) inscription begins with A T to 


us Op. cit., pp. 49 f. 114 Sel ipti : 
"2 Op ect Inscriptions, I. p. 
* Ibid., p. 474. 1e Cf. Majumdar, ADR. i 35, 40442. 
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Visnu and refers to Sri as.the wife of that god, while the Thap Musi inscrip- 
' tion of Gunavarman records a donation to the image of Visnu called Cakra- 
urthasvamin, which is said to have been consecrated by Brahmanas versed 
in the Vedas, Upavedas, and Vedangas as well as sages versed in the Sruti. 
This record also speaks of the’ Bhagavatas and refers to the cult of bhakti 
and to the theory of Karma. Although, as in India itself, the most popular 
god in early Cambodia, as also in other parts of Greater India, seems to 
have been Siva, the composite form of Siva and Visnu,, styled Saükara- 
Narayana, Sambhu.Visnu (name applied to a linga), Hara-Acyuta, Hari- 
Sankara, etc., was also in great favour. ` 
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BHAGAVATA RELIGION : THE CULT OF BHAKTI 


HE Bhagavata Dharma is the religion of devotional love for God. It isa 
| elect religion of, loving communion with God, the supreme 
Person. It is also called Nārāyaņīya, Sātvata, Ekāntika, or Paficaratra 
religion. Its main sources are the Narayaniya section of the Mahabharata, 
Bhagavad-Gita, Bhagavata Purana, Naradq-Sütra, and Sandilya-Sütra. We 
shall not attempt here an historical treatment of the subject, but only e 
pound the main tenets of the Bhagavata religion based on these sources. 


The origin of the cult of bhakti in Hinduism is shrouded in mystery. 
Some find in it the influence of Islam. Others trace it to Christianity. But 
to us, it seems to be an indigenous growth. The germs of this cult are 
found in the Vedic hymns and the Upanisads. ‘The Vedic hymns to-Varuna, 
Savitr; and Usas are replete with sentiments of piety and, devotion. The 
doctrine of bhakti, or single-minded devotion to God, is clearly- evident in 
the later Upanisads. ‘The Self cannot be realized by the stüdy of the Vedas, 
nor by intelligence, nor by deep learining ; It can be realized by him only 
whom It chooses or favours ; to him the Self reveals Its own nature’ (Ka. U ” 
IL 23; Mu. U., III. 2:3). This is the doctrine of grace. The word bhakti 
occurs, for the first time, in the Upanisads. In the Svetasvatara Upanisad 
the doctrine of grace is emphasized, and the doctrine of prapatti “or self- 
surrender also is suggested in it (VI. 23). The Taittiriya Upanisad (II. 7) 

“and the Brhadaranyaka Upanisad (IV. 3. 32) describe Brahman as being of 
the nature of bliss and the source of all human joys. Thus the cult of bhakti 
is adumbrated in the Vedic hymns, and partly developed in the Upanisads. 
It blossoms forth in the epics and later devotional literature ; it is not satisfied . 


with the impersonal Brahman of the Upanisads, but converts Brahman into | 
the personal God or Iévara. 


THE CULT OF BHAKTI 
God cannot be apprehended by the senses. He is beyond the ken of 
logic or argument, and is attained only through whole-hearted devotion.. 
Penances and religious observances lacking in devotion cannot lead to the 
attainment of God. The revelation of God to man is the highest boon 
granted by Him to man (Mbh., XII. 340. T6, 17). The devotees should 
meditate upon God with minds wholly concentrated upon Him (Ibid., 
XII. 340. 19). Those who are conversant with the Paficaratra scriptures, 
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who observe the religious duties enjoined by them, and who have whole- 
hearted devotion to God succeed in entering into Him (Ibid., XII. 350. 71). 
One who is devoted to God with the whole mind and intellect attains to 
Him, and lives, moves, and has his being in Him. . Sri Krsna says, ‘Fix 
thy mind on me alone, concentrate thy intellect on me; heréafter thou 
shalt undoubtedly dwell in me alone’ (B. G., XII. 8). 

E God is always fond of those who are devoted to Him (Mbh., XII. 343. 
54, 55). No one is dearer to Him in the three worlds than those who are 
enlightened with wisdom (pratibuddha) and possessed of high souls. More 
dear even than these persons is one who is entirely devoted to Him (Ibid., 
XII. 343. 65). 


PRAPATTI (SARANAGATI) OR COMPLETE RESIGNATION TO GOD 


The gist of the.teachings of the Gila is summed up in the following 
Verse: ‘Relinquishing all religious rites and actions (yielding merits and 
demerits), take refuge in me alone. I shall deliver thee from all sins. 
Sorrow not’ (XVIII. 66). ; ade 
o the influence of Maya (the Lord's inscrutable _ 


All persons are subject t : 
power) One can attain moksa (liberation) when one transcends sattva 
hich constitute Maya. 


(illumination), rajas (activity), and tamas (inertia) whic 
E: hey alone can cross it (Maya) who take refuge in me’ (B. G., VII. 14) 
he Bhagavata also teaches the same thing. If the persons to whom God 


Shows His grace shake off all hypocrisy and take refuge in Him with all 


a hearts, they transcend His Maya, and are purged of egoism Qt. 7. 42). 
aking refuge in God is the highest good of men (IV. 29. 50). This brings 


us ; 
to the doctrine of grace. 


THE GRACE oF GOD 


In the Bhagavata religion. much stress is laid on the grace of God. 
eligion is the elevation of man to God, and the descent o God to man. 
an can never acquire fitness for communion with God by his self-exertion. `’ 


€ can have a vision of ooses to reveal Himself to - 


: God only when He ch 
him, God can be attained only by His grace. He cannot be bought for 


any price or gift. No human attainments, physical, intellectual, moral, or 


Spiritual, are adequate for the attainment of God. 
. The Mahabharata teaches the doctrine of grace. He alone can see 
(XII. 337. 20). It is God who 


Nara : 
a arayana to whom He becomes gracious is God 
Wakens in us the desire to undergo penances. We cannot achieve wisdom 


by our own efforts. It is God who grants u$ wisdom. That person upon 
whom Narayana looks with compassion succeeds in becoming enlightened 
(buddha). No one can become enlightened through his own wishes 
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(XII. 349. 75). Liberation depends entirely upon the grace of God 
(XII. 849. 78). : 


; THE NATURE OF BHAKTI 

Narada defines bhakti as of the nature of intense love for Gud. It is 
‘of the nature.of love (preman) which reaches its acme of perfection 
(parama). The word parama indicates three things: (1) Devotion is un- 
divided love for God, free from.attachment for worldly objects. (2) It it 
not overshadowed by knowledge and action. It. is the highest end. lt 1s . 
not a means to any other higher end, (3) It is manifested in thought, word, 
and deed. Love for God is akin to love for near and dear ones. But there 
is a world of difference between the two. The object of all worldly attach- 


ment is perishable and finite, while the object of devotion is imperishable 
and infinite. 


Sandilya defines para bhakti or primary devotion as the most perfect 
attachment to God (para anurakti). This definition is the same as that of 
“Narada. Bhakti or devotion is not’ attachment to earthly objects ; it is 
‘attachment to God. Love for God, however, is not entirely different from 
love for earthly objects. There is attachment. in both. Prahlada therefore 
offers the following prayer: ‘May not that uninterrupted attachment, as 
is entertained by undiscriminating men towards earthly objects, desert 
my heart; while I am constantly meditating upon Thee.” U 

Bhakti is of the nature of attachment (raga). But, as Sandilya says 
bhakti, thoügh of the-nature of attachment, has for its object the highest 
and the best, and so ought ‘not to bé avoided.? Svapnesyara explains: it 
, thus: Devotion to God should not be avoided, as it does not bind one to the 

world, nor does it lead one astray from the path of moksa or liberation. 

Bhakti is of the nature of amrta (nectar or immortality) $andilya 
says, ‘It has been taught by the C handogya Upanisad that he who has devo- 
tion (sarhstha) tó, God becomes immortal. ‘Or he who lives, moves, and 
has his being in God (tatsamstha) becomes immortal.: e” 

The Bhāgavata preaches the ‘cult of unmotived devotion (ahaituki 
bhakti) to God. That is the highest religion of man from which arises 
unmotived and uninterrupted devotion to God, which fills the. soul with 
bliss (I..2. 6). The Narada Paficaratra defies bhakti as realization of God 
alone. as ‘mine’, accompanied by deep love (preman), and without attach- 
ment for any other object in the world. In later devotional literature à 
distinction is drawn between bhakti and preman. Bhakti is the spontane- 
ous attachment for the desired object; God, being entirely possessed by 


! Visnu Purgna, I. 20. 17.. andilya-Sü 
? Názada-Sütra, 3.1 Mie og a 
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and absorbed in Him. Preman is the most concentrated love for God which 

is full of the most intense attachment, and which purifies the heart com- 

qne Divine love (preman) is the completion and perfection of devotion 
rakti). 


IS BHAKTI OF THE NATURE OF KNOWLEDGE OR OF WILL? 

Sandilya thinks that mere knowledge does not constitute devotion, 
for it is present also in hate. Again, as we approach liberation, knowledge 
is gradually eclipsed by devotion. Further, if.hatred is an emotion, the 
Opposite of hate, i.e. love, must also be an emotion, and cannot be of the 
nature of knowledge. Besides, devotion is spoken of as rasa, which means 
attachment (raga), and as anuraga, which clearly means attachment to 
the.Lord. Lastly, persons having no knowledge, e.g. the milkmaids of 
Vrndavana, attained liberation simply through devotion to the Lord.* 

Nor is devotion of the nature of desire or will, because desire is directed 
towards objects not yet attained, whereas attachment or devotion is directed 
towards objecis already attained, as well as those not yet attained. Devotion, 
which is not the outcome of volition; is not of the nature of action, which 
is always the expression of volition. Unlike action which leads to a limited 
result, devotion leads to the attainment of the:*infinite and the highest 
good (nrhéreyasa).* 

Devotion is not identical with faith ( 
all actions. First there must be belief in God ; 
faith ; at last, faith is deepened into devotion.’ 
faith in God: 


éraddha) which forms a part of 
then this is deepened into 
Bhakti is the burning 


` BHAKTI AND DESIRE 
Bhakti is free from desire, and is of the nature of inhibition of all 
desires (nirodha) -by which, however, is meant not the extinction of all 
desires, but the consecration ‘of all desires and actions to God. Inhibition 
also means undivided or whole-hearted devotion to God, indifference to 
all that is antagonistic to Him, and the giving up of all other supports. ` 


We should take refuge in God aloné. : 

It is almost impossible to suppress all: desires and passions. We can 
only divert their course. Naturally they are directed towards earthly 
objects, But they should be directed towards God.. We should dedicate 
all our actions to Him, and cherish -all our passions, desire, anger, egoism, 


and the like only for Him.” 3 : 

The Bhagavata beautifully illustrates this truth (X. 29. 15). The 

* Ibid., 4-6. " * Svapnesvara on . Sandilya-Sütra, 8. 

Th D s UE * [bid., 7-10. * Tbid., 65. 
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mind of-the devotee of Sri Krsna is engaged in meditating upon His lotus 
feet; his words are engaged in describing the glories of the abode of 
Visnu ; his hands are engaged in cleaning the temple of Hari; his ears are 
engaged in hearing the pleasant talks about the Lord ; his eyes are engaged 
in seeing the image of Krsna; his body is engaged in coming in contact 
with His devotees ; his nose is engaged in smelling the sweet scent of tulasi 
(sacred basil) leaves placed at the lotus feet of the Lord; his palate is 
engaged in tasting the offerings made to Him; his feet are engaged in 
going on pilgrimage ; his head is engaged in bowing to the feet of the 
Lord; his desires are engaged in serving the Lord. Thus the whole being 
of the devotee is entirely dedicated to God. 


BHAKTI AND KNOWLEDGE 

‘Narada discusses the different views as to the relation of devotion to 
knowledge. Some think that knowledge alone is the means of devotion. 
Others hold that knowledge and devotion are interdependent. But 
Narada thinks that devotion is the fruit of itself. Devotion is the means 
as well as the end of devotion. 

But Sandilya feels the necessity of yoga or concentration of mind and 
cultivation of the intellect for the culture of devotion. The cultivation 
of the intellect for acquiring certain knowledge of Brahman should be 
continued till devotion is completely purified. Valid knowledge of Brah- 
man (Brahmapramiti) is the end of the intellect. It cannot be brought 
about by any voluntary action. Still listéning to the scriptures (sravana); 
reflection (manana), and intellectual conviction (nididhyasana) lead to the: 
true knowledge of God. Knowledge is absolutely necessary for firmness 
ns purity of devotion (bhakti-dardhya, bhakti-parisuddhiy. Following 
the preceptor's instructions, arguments in harmony with the Vedas, control 
A Pedo and the like are. necessary aids to the knowledge of God. Thus 
: ne Sr of deyetion to God need not necessarily be a purely emotional one. 

cs upholds the cult of devotion enlightened by reason.. i 
k 1 ds E also preaches tke cult of devotion enlightened by knowl- 

ge. Fourc asses of persons 212 said tò be devoted to God:. Distressed 
persons pray to Him for deliverance from misery.; some persons adore 
God with the object of knowing Him ; some pray " Him 5 the attain- 
ment of objects of desire; others who are wise are also devoted to God. 
Sri Krsna says, ‘Of them the wise devotee (jfiánin) is ever united with me 
in thought and is attached to me with single-minded devotion. I am 
mU dear to him and he also is dear to me' (B. G VII 17) We 
PE d. this verse in the Kürma Purana also: ‘Of all the devotees, 
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ith knowledge is most dear to me, and no 


he who ever worships me W 
ho have faith 


other’ (II. 4. 24). The Bhagavata also says that the sages W 
m God have a vision of Him in their own se 
combined with wisdom and renunciation (I. 2. 12). But it also emphasizes 
that devotion ‘to the Lord gives rise to knowledge (IV. 29. 37). Again, 
That is real wisdom which generates attachment (mati) to God’ (IV. 29. 49). 


BHAKTI AND ACTION 

A life of devotion is not necessarily a life of inaction.’ The Gita calls 
upon us to give up weakness of the heart, shake off lethargy and impotency, 
and do our duty in the world (II. 3). We should not give up action. We 
cannot even maintain our life without action. But we should do our 
duty without any attachment. We should not care for success or failure. 
We should surrender the fruits of action to God. Whatever we do, what- 
ever we eat, whatever We give in charity, whatever sacrifices we perform, 
and whatever penances iwe undergo, We should dedicate all these to God 
(IX. 29). We should live an active life completely dedicated to God. 


The Bhagavata also gives Us the same message. That is real action 
tions that are done for the pleasure 


of God give rise to devotion, and devotion gives rise to knowledge (I. 5.:85).. 


d e should surrender all our actions to God without any desire for their 
uits (XI. 2. 22). The complete surrender of the soul to God is the 


highest tr 
ruth (VII. 6. 24). 
eachings of the Gita and the Bhaga- 


l The Narada-Sitra elaborates the tea t 
ata. We cannot give up all action. Actions for the preservation of life, 


Such as eating, drinking, and dressing, must be carried on so long as we 
Instead of making it an enemy 


an ally and a means of devo- 


a à nes 
nd a source of distraction, We should make it | mea 
long as we live, 1n order to 


ti $ 
lon. We should take care of our bodies 50 


live in and love God. à E. 
We should purge ourselves of ‘egoism, and dedicate all our actions to 
God? He who renounceg the fruits of action, and dedicates all action 


to God, rises above pleasure and pain, desire and aversion, and attains 
! d observe our social and moral obligations, and 


lasting peace.? We shoul : : ; 
Perform our religious duties. But we should dedicate them all to God. 
n fact, we skould dedicate our Very self to God." 

OUS OBSERVANCES 


IAL AND RELIGI 
h the cult of inactivism and 


BHAKTI AND soc 


_ The Bhagavata religion does not preac : jt 
Quietism.. It does not want us to give up all social and religious 
? Dbid., 14 12 Ibid., 65. ue em STD RS, OY: 
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observances. The injunctions of the scriptures should be observed till 
faith in God is deepened ; otherwise there may be a fall. Social laws also 
shouldbe observed till we acquire devotion to God. We should not 
unnecessarily revolt against society. But ive should have the courage to 
swim against the tide pf public opinion and rise above all fear of the 
crowd. Not only that, we should have also the courage to lay aside the 
scriptures, if they stand in the way of our culture of devotion, and develop 
an undivided and uninterrupted flow of love towards God.'* 


MARKS OF DEVOTION 


The Bhagavata says, ‘Devotion has nine marks: listening to the name 
of God, chanting His name, recollection of Hin » serving Him, worshipping 
Him, saluting Him, servitude, friendship, and self-dedication to Him 
(VII. 5. 22, 28). These are aspects of secondary devotion. Primary devo- 
tion is disinterested and unobstructed devotion to God. ‘This devotion 
alone leads to the realization of God (I. 2. 6). The disciples of- Parasara 
hold that attachment, to the worship of God and the like are the marks 
of devotion. Garga thinks that attachment to talks of His glory is the 
sign of devotion. Sandilya holds that ardour in His worship and in talks 
of His glory is the mark of devotion. ‘If, however, they draw the mind 
away from God and disturb the bliss of the soul, which it finds in com- 
munion with God, they are of no avail. Narada thinks that dedication 
of all our actions to. God and the feeling of extreme uneasiness on for- 
getting Him are the marks of devotion. The.milkmaids of Vrndavana 
dedicated their whole life to Sri Krsna, and felt extreme uneasiness when 
he went out of their sight éven for a short time." 

Sandilya observes that honouring Him, honouring any thing or crea- 
ture that evokes His remembrance, thrill of joy in meeting Him, ‘pangs 
of separation, aversion to all things that are not associated with Him, 
constant singing of the glory of God, preservation of life for His sake, the 
consciousness that I and everything that is mine are Thine’, the conscious- 
ness that He is immanent in all things, and absence of hostility towards 
Him (ie..not only not Boing against Him: in thought and deed, but 


accepting everything that He does even if that costs one’s life), are the 
marks of devotion.!? 


i KINDS OF DEVOTION - 
The Bhagavata describes three 


kinds of devotion, tamasa, rajasa, and 
sattwike. Ifa person's devotion tow 


ards God is motivated by malevolence, 


15 Thid., 19.14. " Tbid., 83. 
™ Tbid., 19, 21. 1° Sandilya-Siitra, 44. 
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arrogance, jealousy, or anger, his devotion is tamasa, ie. dominated by 
the principle of darkness. If, actuated by the desire for fame, wealth, or 
any other object of. enjoyment, he worships God, his devotion is rajasa, 
i.e. prompted by the principle of activity. If, in showing devotion towards 
God, he is actuated by the desire to do duty for the sake of duty, or to burn 
up the roots of karma (latent desires) or to please God, his devotion is 
sāttvika, since sattva (the principle of illumination) predominates in his 
character (III. 29. 8-10). These three kinds of devotion are secondary. 
The primary or the highest kind of devotion is absolutely unmotived, and 
is immediate devotion to the supreme Person (III. 29. 12). Primary devotion. 
1s devoid of the qualities of sattva, rajas, and tamas. It is the spontaneous 
uninterrupted inclination of the mind towards God. A person who has 
this kind of devotion does not care for anything but service of God. He 
does not care to accept the gifts of living in the same world with God 


(salokya), exercising supernatural powers of God (sarsti), being near God 
ya), and union with God 


‘(simipya), similarity of form with God (sarüp 
(sayitjya), even if they are offered to him (III. 29. 13). The devotee who 
clings to God with his whole soul does not crave even for absolute 
independence of the soul (kaivalya), not to speak of other things 
(XI. 20. 34). ; . 
Reference has already been made to the four types of devotees enu- 
merated by the Gita (VIL. 16). Of these, the devotion of the distressed, 
the inquisitive, and the selfish is secondary ; it has ulterior objects in view.?? 
But the devotion of the wise devotee is unmotived, selfless, and primary. 
Sandilya also speaks of primary and secondary devotions. Primary 
devotion is single-minded, whole-hearted devotion to God (ekantata). It 
1s the supreme devotion which directly leads to liberation. All the other 


Processes constituting secondary devotion are indirect causes of liberation, 
The Gita also teaches 


oe as they only lead to y Í 
at the devotee undoubtedly enter od by means of the supreme 
€votion (para bhakti) to Him VIII. 68). Chanting the name of God, 
reciting it repeatedly, salutation to the deity, and worship of God constitute 
secondary devotion. They lead to the knowledge of the deity, through 
Which attachment: to Him (raga) is engendered,”* which ripens into love 
(breman) of God. ` 
S Narada also divides devotion into t 
€condary devotion is born of desire, an 


raj : 
+ ad or tamas is predominant in the charac 
reefold according as the devotees are distr 
21 Sandilya-Sütra, 83, 84. 


wo kinds, secondary and primary. 
d is threefold according as sattva, 
ter. of the devotee. Or, it is 
essed, inquisitive, or selfish. 


Hi Sündilya-Sütra, 72 1 Narada-Sutra, 56. 
? Tbid., 56, 57, with commentary: 
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Each preceding kind of devotion is superior to each succeeding one. 
The primary devotees are those who have only one end in view, namely, 
God.** . 
Narada describes eleven forms of devotion. Though devotion is one 
in kind, still it appears in eleven forms. It assumes the forms of love for 
the attributes and greatness of God, for His beauty, for His worship, and for 
His recollection ; love for Him of a servant, a friend, a parent, and a beloved 
wife ; love of self-consecration to Him ; love of absorption in Him ; and 
love of the pang of separation from Him.” ‘This aphorism beautifully 
describes the different grades of religious consciousness. At first we are 
overwhelmed with the consciousness of our own finitude, and of the 
infinitude and majesty of God ; and we adore Him as a superhuman Power. 
‘Then we come into more intimate touch with Him as the supreme Person 
(Purusottama), and cultivate personal relationship with Him. We love the 
sweetness of His transcendent beauty ; we adore Him with all our heart ; 
and we love His sweet memories. ‘Then our love of God matures into 
personal love. First of all, the devotee serves the Lord as a servant serves 
his master. 'Then he approaches Him nearer, and loves Him as a friend. 
‘THen he rises higher, and manifests parental affection for the loved One, 
as a father for his son. And, at last, even the vestige cf remoteness between 
them vanishes altogether. The two become one in spirit, and the devotee 
develops all the marks of a devoted wife's love for her beloved husband. 
Then the devotee consecrates his whole being to the beloved Lord, loses 
himself in Him, and feels His living presence. everywhere?" And, finally, 
-he feels the pang of separation from his Beloved, which is the highest 
consummation of love. Union is tinged with selfishness. Separation is 
selfless. Even in separation higher union is felt. The devotee is eternally 
united with Him in his separation from Him. , 
.  Narada lays stress on constant servitude and unswerving wifely love 
to God. We should cultivate love and love alone for God, rising above 
. the three forms of secondary devotion.2*° The Narada Paficarütra mentions 
the servitude to the Lord as the chief means of liberation. It does not 
mention friendship, parental affection, and wifely love. In later devotional 
literature, five kinds of personal relationship ‘with the Lord are clearly 
mentioned: quietness (Santa), servitude (dasya), friendship (sakhya), 
parental ‘affection (vatsalya), and sweet wifely love (madhurya). The 
inherent qualities of the preceding sentiment are included in the succeed- 


ing one.” 
?! Nürada-Sütra, 67. * Ibiq., 82. 
?5 Tbid., 70. *° Ibid., 66. 
*? Caitanya Caritamrta, YI. 8; dialogue betwee: 


n Caitanya. and Raya Ramananda, 
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MEANS FOR THE CULTURE OF DEVOTION 

Narada enjoins the following practices for the attainment of devotion: 
Evil company should be shunned by all means, because it excites lust, 
anger, infatuation, lapse of memory, and loss of intelligence, and finally 
leads to utter ruin. These passions are natural to man. But when they: 
are fanned by evil company, they assume huge proportions.”* Conversatiori 
with those who are not devotees, touching their bodies, sleeping and eating 
With them, all pollute our souls with sins, and we should fly away from 
them as we do from poisonous snakes.^? 
Wealth and sex are the two rocks on which many souls are shipwrecked. 
Atheists disturb our faith in God. So we should not listen to talks about 

Women, wealth, and the character of atheists.?? : 
We should give up egoism, pride, and other passions." We should 
Not set up our finite will against the divine will. God hates the egotists, 
and is fond of meekness.? 
We should not indulge in vain discussion about God. It is absolutely 
' Useless, as it can never lead us to certainty.” 
Devotion to God arises from the renunci 
ment and of every attachment for them.** 
attachments gives up acquiring and preser 
These are the negative methods which pre 
Ment of devotion. Besides these, Narada presc 
methods for the culture of devotion: 


_ We should study the treatises on 1 i 
their teachings. We should perform those duties which are enjoined by 


them. We should observe non-injury to living beingss truthfulness, purity 
» body and mind, kindness, and cultivate faith in God and other excellences 
Of character* We should also develop the nine marks of devotion 


mentioned above. 


of 2s should incessantly oda ^: 

y = SM LUE have very little time left at our disposal for 

Prayer after what is spent in the pursuit of pleasure, .paim, desire, gain, 
and the like?* But how is the desire for prayer awakened? ) 

Devotion is obtained, principally, by the grace of the great souls who 

are devoted to God, or from the least touch of divine compassion. The. 


; : ce we have an a i 
company of the great is difficult of attainment. But on ; Ccess 


ation of all objects of enjoy- 
He who uproots all earthly 
ving objects of enjoyment.** 

pare the mind for the attain- 
ribes the following positive 


devotion, and constantly think of 


y to God.” ` The attraction for the objects 
directing our. attention to them, but 


E -— arana (is. 2 6. *? Narada-Sütra, 63. 
? Nürada-Sütra, 43-45. » Narada 7 ancara 3 Ibid., 74, 75. 
? Ibid., 64. » rbid., 27. % Tbid., 76, 78. 
E Ibid., 35. 35 Ibid., 
Ibid., 36. 38 Ibid., 77- 
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to their company, it is bound to awaken devotion in us.’ The companion- 
ship of devotees is attained by the grace of God alone. The grace of God 
is followed by the response of the devotees, since there is no distinction 
between God and His men. "The Gita says, ‘I dwell in them, and they 
dwell in me’ (IX. 29). 

We should strive after love of God alone.“ Being invoked, He will 
quickly reveal Himself to us and fill us with His influence. He will give 
us a taste of His infinite sweetness. 


RESULTS OF THE CULTURE OF DEVOTION 

Narada describes the results of the culture of devotion in glowing 
language: 

By attaining devotional love a person becomes fulfilled, immortal, 
and contented.? He becomes free from the wheel of births and deaths, as 
they are due io desire. He does not crave for anything, since al] his desires 
are fulfilled in God ; he does not lament for the loss of anything, for in 
. God he gains everything ; he does not hate anybody, since his consuming 
love of God burns up the very roots of hatred ; he does not delight in any 
earthly object of enjoyment, because his heart is soaked in divine love; 
he does not become zealous for worldly achievements, since by attaining 
love of God he has attained everything.: He becomes intoxicated with joy. 
absolutely quiet, and completely sel£satisfied.** The devotee becomes God- 
intoxicated. The clamour of his passions and cravings being drowned, he 


becomes absolutely quiet. Communing with the Lord of his heart, he ' 


delights in himself (atmárüma), sees Him alone, hears Him alone, and 
thinks of Him alone. His sense-organs, mind, and intellect are all directed 
towards God. He realizes Him through his whole being. He is filled with 
the presence of God. He feels His presence everywhere. He offers his 
whole being to God. He belongs to Him, and not even to himself.“ 

, Sri Krsna says, ‘I am like one who is not free (asvatantra iva). I am 
entirely dependent on my devotees (bhakta-paradhina).. My heart is given 
Hi to my saintly devotees. I am their beloved. I have no liking either 
or myself or for my immortal consort, Laksmi, without the association 
of my saintly devotees whose sole refuge lam. How can I leave them who 

have renouhced thcir wives, home, children, relations wealth, and this 
world and the next, and completely surrendered Vitnseives to me? They 


do not know anytning other than me i 
‘them’ (Bhà., IX. 4. 69-68). er ey ssa B 


? IbiJ., 38, 89. ` 4° Ibid, 
42 Ibid., 79, 80. 43 Ibid. i 4l. * Ibid., 42. 
“Töid; 55. 4 Ibid., 70. ** Ibid., 5, 6. 


*' Ibid., 73. 
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SIN AND ATONEMENT Y 


Sins are not destroyed by penances, since they cannot root out avidya 
(nescience), which is the root of all sins. The potencies of sins remain 
intact, and they give rise to other sins. What, then, is the chief form of 
atonement? A person can destroy all kinds of sins, ‘physical, mental, and 
verbal, by means of penances, chastity, restraint of the senses and the mind, 
charity, truthfulness, and the like, only if they are performed with faith. 
But the best form of atonement is devotion to God. All sins are washed 
away by the flood of devotion. Even the subtle potencies of sins are 
uprooted by it. à f 

Svapneśvara points out that singing the names of the Lord, salutation, 
meditation, constant recollection, worship, and dedication of all actions to 


God destroy all sins arising out of the impurities of mind, and give rise 
to purity. Devotion is the soul of purity.** Sandilya thinks that for heinous 
Sins this mode of expiation should be continued till death. Repentance is 


“an-eleiment in all kinds of atonement. When man begins to repent of his 


sins, the best form of atonement for him is the constant remembrance of 
other atonements are done. away 


the Lord. In the cult of devotion, all 
With. Thus devotion is the best kind of atonement for all sins. 


BONDAGE AND LIBERATION 

. The Bhagavata (I. 29. 36) teaches that supreme devotion to God can: 

liberate us from bondage (sarisara). Sandilya thinks that the cause of births 
t of devotion. So long as 


and deaths is not want of knowledge, but want or t 
1, it will be subject to births and deaths ; 


flevötion does not arise in the sou 1 dez 
ut these cease for ever on the dawn of devotion." Want of devotion is the 
Cause of egoism which brings about samsara. The fire of devotion burns 

oul of egoism by destroying 


Up the sense of ‘me’ and ‘mine’, purges the S 
the intellect completely, and brings about liberation (mukti)." . We are 


liberated from the bondage of all actions, good and, bad, by dedicating 
their fruits to God. And by complete self-surrender to God, which is the 
Mark of supreme devotion, We can attain the blissful state. of “Brahman, 


Which is the highest end of life.” 
HIGHEST OF ALL 


han action, higher than knowl- 
ntration of mind (yoga). It is higher than 


because it is its own reward. Teds mot a. 


y BHAKTI I$ THE 


THE PATH O 
on is higher t 


ad Narada holds that devoti 
ge, and higher than conce 


the- R 
he other means of salvation, 
“ Ibid., 75, 76, with commentary. 


P4 Sandilya-Sütra. 58, 59, with commentary. fam 53 [bid., 64. 
x Ibid., 98. 7 "3: Ibid. 96; with commen ary. 
Ibid., 96. s4 Narada-Sutra, 25, 9s 
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means to any other end; it is the highest end, the summum bonum > 
life. Knowledge ånd action are motivated by egoism and pride. So — 
edge and action cannot excite God's compassion. But devotion is mes 
and humble. Those who are humble in spirit throw themselves entirely 
at-the mercy of God, and bring down the grace of God on them. ‘Therefore 
those who seek liberation should adopt the path of devotion alone, to the 
exclusion of others.** ; f 

The path of devotion is the easiest of all and superior to all.*° It does 
not require any other proof ; it is self-evident. The path of bhakti is easy, 
because it fills the soul with peace and ecstasy of joy.* 
` The cult of devotion is the best of all cults, Sri Krsna says, "The 
yogin is greater than the ascetic; he is greater even than the man of 
wisdom. He is greater than the man of action.... Ahd among the yogins, 
the most completely united with me, I consider, is he who adores me 
with full faith, and his inner self abiding in me' (B. G., VI. 46-47). ‘Neither 
yoga, nor knowledge, or performance of duties, neither study of the Vedas, 
nor'austerities, or chayjties propitiates me so well as unswerving devotion 


to me' (Bha., XI. 14. 20). Thus, those who follow the path of devotion are 
pP 


superior to those who follow the path of action, knowledge, or yoga,’ 


THE CULT OF BHAKTI IS OPEN TO ALL 


God is the God of love. He has no caste, or sex, or nationality. The 


Gita, in preaching the cult of devotion, throws operi,the portals of devo- 
tional love and, through it, of salvation to all irrespective of caste, character, 
or sex. No one can deny anybody the right to love God. 

Sti Krsna says, ‘Even if a person of the vilest conduct worships me 


with. undivided devotion,. he sliould be regarded as a saint, for he has 
made the choice that is as ir 


a virtuous soul'and attains 


' persons of sinful origin attaj 
alone’ (B. G., IX. 30-32), 
The Bhagavata also thro 


Ws open the path of devotion to all. Even 
a Candala is purged of the imp 


mpurity of his caste by firm devotion to God 
(IX. 14, 21) Sincere faith and: devotion alone can uplift the soul to 
eternal communion with God. Even a Candàla, Possessed of sincere faith 
and devotion, is dearer to'God than a Brahmana, sadly lacking in faith 
(III. 33. 7). Even a ‘person of low birth is liberated from bondage, if he 
utters the name of God only once (V. 1. 35), ' 


** Ibid., 33. 


** Ibid., 81: 
*' Ibid., 58-60. 


?* Sandilya-Sütra, 22, 23 
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i Narada and Sindilya also preach the universality of the cult of devo- 
tion. Narada says, ‘Among the devotees of God, there is no distinction of 
birth, learning, appearance, family, wealth, religious observances, and the 
like, since they all belong to Him'. They are suffused with the spirit 
of God. ‘They realize the presence of God everywhere in and around them. 
They are filled with the presence of God." Sandilyg says, ‘All persons, 
even down to the lowest-born, have equal right to follow the path of devo- 
tion ; it has been taught by generations of authorities’... Svapnesvara,- in 
commenting on it, remarks that just as non-violence or non-injury to living 
beings (ahirisü) is the common duty of all, so is devotion to God. 

Jiiana or knowledge of the Self, and karma or religious observances 
such as sacrifices, are not meant for all. For example, Südras and women 
are excluded from the study of the Vedas. But there is no such restriction 
in the case-of devotion. The desire for liberation is the starting point of 
devotion—the mini faum qualification which entitles one to this path. The 
cult of bhakti is open to all. It is catholic and universal. Thus the 
Bhagavata religion of devotion and love is the religion for all.’ It is a 
perfectly democratic religion. 


e , = H = 
®° Nārada-Sūtra, 72, 73. «o [bid., 70. e Sándilya-Sütra, 78. 
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EARLY HISTORY AND LITERATURE 


HE Vaikhàánasas, though now a small minority, constitute an important 
; sect among the Vaisnavas of South India. There are different legends 
' concerning the sage Vikhanas, the founder of the sect. One is that Brahma 
incarnated himself as Vikhanas in the Naimisaranya, where the god Visnu 
initiated him into the mysteries of worship, and another that at Vignu's 
command, Vikhanas came down to the earth to organize the worship of 
the Lord in His arca (image or idol) form. 

The Vaikhanasa-Sütra, into which the precepts of Vikhanas expanded 
in the course of centuries, is the latest of the Sütras of the Taittiriya-sakha. 
According to W. Caland, the Smarta-Sütra section, comprising both grhya 
and dharma precepts, preceded the compilation of the other section, the 
Srauta-Sütra, which includes an elaborate mantra-samhita, and is also 
called Aukheya-Siitra, because the Vaikhanasas (Aukheyas) constituted a 
śākhā (branch) with the full complement of Sarhhità, Brahmana, and 
Sütras. " 

Baudhiayana, who flourished before the Christian era, mentions the 
Vaikhanasa Sastra, which he describes as a guide to vanaprasthas (anchorites). 
Manu exhibits points of close resemblance to the Vaikhünasa-Sütra, as 
Caland has shown: Barth’s conclusion, which Caland approves, scems to 
be the best in the light of our present knowledge that, at the time of 
Baudhayana, there were known ‘prescripts’ relating to the Vaikhanasa 
hermits, which later found their final redaction in the extant Vaikhünasa- 
Sūtra. Basing his thesis on philological and linguistic grounds also, Caland 
assigns the Vaikhanasa-Sütra to the close of the third century A.D. 

Haradatta, in his gloss on Gautama (III. 2), calls a vanaprastha 
(anchorite) a Vaikhanasa, because ‘he lives according to the rule promul- 
gated by Vikhanas', and adds ‘that the sage chiefly taught that order’. There 
is a short résumé of the Vaikhanasa Sàstra in Baudhayana (III. 3. 3). That 
the Vaikhanasa Sastra set-great store by purity of conduct is evident from 
Kalidasa’s Sakuntala (I. 22), where King Dusyanta inquires whether 
Sakuntala was enjoined to observe vaikhanasa-vrata. 

Vikhanas, the sütrakára, founded also the Agamic school, named after 
him, which was later explained and enlarged by others. The Vaikhanasas 
figure prominently in Cola inscriptions, from the time of Rajaraja I. They 
were entrusted with the management of temples and their landed property, 

160 


THE VAIKHANASAS 


when they abandoned the forest-life and started living in villages and towns. 
They received endowments from the king or the local assembly, and entered 
into agreements with the revenue officers and the assemblies in- matters 
relating to the. cultivation of assigned and sometimes also of unassigned 
lands. They were the hereditary trustees of Visnu temples, managed their 
properties, and conducted the divine service. Àn inscription from Chidam- 
baram, dated a.p. 1539, records an edict of Acyuta Raya, emperor of Vijaya- 


nagara, for the re-consecration of the image of Govindaraja, which had not 


been in worship for some centuries, according to the rituals of Vaikhanasa 
hanasa priests of five hundred 


A ; 

gama, and for the annual grant to the Vaik 

bon (a gold coin of uncertain value) representing the revenue of four 
villages. 'The rise of the Ramanyja school of Vaisnavism to promirience, 


after the twelfth century, due to royal patronage liberally bestowed by the. 
Hoysalas and the Vijayanagara emperors and their vassals, could not dis- 
ghts to temple worship. In 


lodge the Vaikhanasas from their age-long ri 
the famous temple of Tirupati (Balaji), Ramanuja’s influence was strongly 
dded, and in the 


established. Shrines to Ramanuja and the Alvars were a 
associated temples in Tirupati town and Tiruchanur, the Pancaratra form 


of worship was introduced. Jiyars (monks) of the Ramanuja school took 
Charge of the palaji-temple; where the services Were filled by Vaisnavas of 
that school. Yet püjà.to Balaji (Venikatesa) in the sanctum continues to 
be done by the Vaikhanasas according to the Vaikhanasa Sástra, which is 
purely in Sanskrit. There are more temples in South India today under 
the Vaikhanasa Agama than under the Paficaratra. An 
The Vaikhanasas differ from the Paficaratras both in the description 
and disposition of the parivara devatas. Then, again, the Paficaratras con- 
Secrate images of Andal and other women. devotees who, through the practice 
of the nàyaki-nayaka bhava of bhakti, have attained the status of the Lord's 
Consort (nacchiyar in Tamil), on a pat with Laksmi: The Paficaratras have 
Tules regarding the location of the shrines of Ramanuja and the Alvars, 
Who often receive all the honours that are paid to the principal deity. The 
Vaikhanasas do not subscribe to these changes in the tradition. . 


IMPORTANT TENETS - ; 
To the Vaikhanasa, Vinu is the Un Being, the highest Roose 
The performer of ies vaikhan iq rituals 1$ required to fix his 
thoughts on Narayana alone (Narüyana-partyano) Mayer is both 
Mskala and sakala. The two aspects being i pix Me oe pieste om 
selg everywhere in both the aspects- $n n Laksmi ge iis Tonos Ot 
varya, She is nityananda-mitla- krti MATN 25 A 


tia n 
l) and, assuming different forms tO 
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(sportful volition) of Visnu, She projects the universe E ed enia 
and matter (acetana), the latter being eightfold—the five elements, enin 
buddhi, and ahankara. She is ever associated with Visnu in miS * " i 
statgs as para, vyüha, vibhava, antaryamin, and arci ; and — 
Vikhanas, the supreme Principle is Narayana with Sri (Purusa and Prakrti 
y a para form is realized through jñāna. Even as by constant pm 
of the sami wood (arani) fire is created, the unmanifest is made mani e 
by constant meditation helped by devotion. Through pranayama en 
meditation, He is realized as the antaryamin (the indweller). But e 
tion (bhakti) and self-surrender (prapatti) to His will are together one 
masterkeys to open the gates of divine grace. Vikhanas's chief Bree ip 
to spiritual life is his emphasis on the worship, service, and adoration oO 
the Lord in the arcā (image) form, on which He ‘descends with a mone 
material body’, and in which He is present ever since, as the surest means 
of liberation. Though the conception of the five forms of Visnu, viz. para, 
vyüha, etc. is common to many Vaisnava schools, the Vaikhanasas _ place 
greater emphasis on arca worship. The hymns of the three early Alvars 
contain verses which say: Why visit different shrines, when the Lord who 
is worshipped in thém dwells within the heart? Such an attitude the 
Vaikhanasas would: never countenance: to them serving the-arca, the form 
the Lord, Himself has assumed, is the primary duty, and the other modes 
of, worship are supplementary: The later elaborations of Vikhamas s 
Agamic precepts are attributed to Bhrgu, Marici,. Atri, and Kasyapa. 

In common with other Vaisnava schools, the Vaikhanasas accept as 
ultimate the three entities (tattvatraya) of Prakrti (acit, matter), Jiva (cil), 
and I$vara. They differ from some of the other Vaisnava: schools in the 
prominence they give to Sri, who is not a glorified Jiva, but the power of , 
the Supreme. . The Vaikhanasas do not worship the Alvars, Acaryas, and 


, mathadhipatis (pontiffs or monastic heads), though, owing to the influence 


of the Ramanuja school, images of Alvars and Acaryas were set up in some 


temples under Vaikhanasa Agamic worship ; nor do they brand their bodies 


with the Vaisnava emblems of cakra, Sankha, etc. as the other schools do ; 


nor, again, do they recite the Tamil Prabandham during worship. A small 
endogamous sect, practically separstist in their social outlook, and confined 
to the Tamil and Telugu districts and the outlying parts of the Kannada 
country, the Vaikhanasas have been an important element in the spiritual 
life of South India, and no study of the Sütra literature, or of the technique 


and significance of temple architecture and of iconography (mirti-laksana), 
will be complete without a knowledge of the Srauta, Agamic, and Smarta 
literature associated with the name of Vikhanas. 
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HISTORICAL EVOLUTION OF SRI-VAISNAVISM 
IN SOUTH INDIA 


B ROADLY speaking, we can divide the thinkers whose views are found 
in the Upanisads into two great divisions. The first of these were 
the originators of what later on developed into the philosophic school of 
Advaita. “hey hold that Isvara is identical with the universe consisting 
of the Jivas (souls) and material products ; that Brahman alone exists and ` 
nothing else. From the first, this school seems to have believed that salva- 
tion means the identity of the Jiva with Brahman, and that this can be 
realized by meditative discipline, by a path of jnana, which would enable 
one to understand the illusive character of the phenomenal world and the 
Sole reality of Brahman. : 
There seems to have been from the beginning a different school which 
held that all objects were bodies of Igvara ; that: He was their Atman ; that 
‘matter served the Jivas by undergoing transformation and appearing as 


objects of enjoyment, as bodies in which the Jivas dwell, and as senses 


and organs of action, which they, use as instruments of enjoyment’ ; and 
that Iávara gives the Jivas the fruits of their past karmas, and makes matter 
undergo such transformations as are needed for this purpose. In short, it 


Was the school of bhakti or devotion. 


THE THEISTIC CULT CF BHAKTI FOUNDED BY VASUDEVA 

This cult of bhakti was, to à certain extent, not new. It had already 
Progressed in connection with the worship of the sun in the capacity of 
Visnu. But it was elaborated and given a distinct and permanent place in, 
the religious development of this period by a member of the Satvata-Yadava 
Clan, who had the patronymic name of Vasudeva, the matronymic title of 
Devakiputra, and the proper name of Krsna. We may presume that the 
offering of worship was made in this school to God in the name of Bhagavat, 
the Adorable. The followers came; in consequence, we may presume, to 


be called the Bhagavatas. When, in subsequent centuries, thie devotional 
religion spread to different parts of Iùdia, the terms ‘Satvata’ and ‘Bhaga- 
Vata’ became identical, though originally one term referred ‘to. the com- 
munity to which the founder belonged, and the QU C qualem 


Which he was the founder. The reputation GE Vasudleve-Kypne. Spread tagt, 
story of Vaisnavism" for the Vedic references to Vignu . 


Note: S i ‘Early Hi 

a ote: See ante article on ‘Early H ity: 

hd his emergence to prominence as a separate deity 
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‘and his followers came to regard him, in course of time, as the Bhagavat 
Himself. É : 

His teaching was based on the monotheistic doctrine that the goal of 
the Jivas is to get rid of samsara or cycles of births and deaths, and to 
obtain bliss of an eternal character by the grace of Igvara, who is conceived 
as thé highest Atman, free from all imperfections, and as the scat of all 
infinitely high and noble qualities. "Though primarily a religion of faith 
and devotion, it allied itself with the Saikhya-Yoga System and came to 
adopt meditation on God as a fundamental part of it. Secondly, it allied 
itself with the. pantheistic school of the Upanisads and so came to incor- 
porate its essentials. 


THE PANCARATRA AGAMA 


By the second century A.D., Bhagavatism caine to be generally known 
by the name of the Paficaratra Agama. ‘The meaning of the term 
faficarütra is uncertain. It is perhaps derived from the fact that the 
original adherents of the cult probably sacrificed five times a year, or 
observed some vows according to five ratras or seasons. The Brahmanas, 
in fact, say that the pajicarütra was a sacrifice performed by Purusa or 
Narayana over a period of five ratris, But, however distorted the etymology 
of the term pañcarātra, was, it came to be regarded by the Bhagavatas as 


superior to the Vedas—ir’ fact, as their root, while the latter were only the ` 


trunk and branches. It came to be called a müla-Veda, the holy teaching 
from Narayana Himself to Nara and a succession of teachers like Sandilya, 


Prahlada, Sugriva, and others, till it was taught to mankind in order to 
save it. : : d 

The cult of Bhàgavatism was eminently a religion based upon God's 
grace to humanity. It emphasized, and developed for this purpose, the 
doctrine of avatara or the divine incarnation. The arcavatàra (the theory 
of the presence of God in images) was also elaborated in order to illustrate 
His easy Accessibility. -The science of iconography was consequently 
perfected. in connection with the temple worship, and the popular mind 
Was captured by the Agamas and Tantras. Again, the more prominent 
among the Puranas assumed, to some extent, their present form by the 
beginning of the Gupta pariod, and the stories enshrined in the Visnu 
Puràna and the Bhagavata became current. The Tantric observances of 
Saktism were also fully utilized. : 


the term pañcarātra, see Schrader. 
Samhita, p. 25. 
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Eur Bhagavatas, the Gupta emperors devoted them- 
Buddhism A pularization of the new Hinduism at the expense of 
Sia uu The example of the Guptas was followed by the 
E not pci — Hindustan, the Deccan, and South India. The royal 
Bibmph er aya; A agadha, Kanauj, Gauda, and Gurjara established the 
feci Sa tede Hinduism in the North. The Vakatakas, Sarabhas, 
The rund. " āyanas, and Visnukundins did the same in the Deccan. 

arnataka country was brought under the new influence by the 


Kad E 
ambas and Gangas. All these dynasties encouraged the study of the’ 


Ved 
asa T inci i 
nd the darganas and the principles and practices of the varnasrama- 
e-stage). They encouraged 


a r . 

aun iege according to one's class ánd lif 

Cahara ^ Pom n once again in religious matters. They established 

ion. Sure e Brahmanas, and made endowments for the Vedic iristi- 

"iei ilii they also fostered popular Hinduism, of which Bhagavatism 

in zu element, by encouraging the compilation of new Puranas, 
iction of temples dedicated to Visnu, Siva, and other major deities, 


the or : 

organizz A d 
ganization of temple festivals, and in other ways. 

TRA LITERATURE 


t of devotional literature, general 
he Puranas and the Upapuranas, 


GROWTH OF PANCARA 


and 2c was an ever-increasing outpu 
Not to s ex In the former branch, t a 
The Weta of the Sthalapuranas, came to be compiled on a large scale. 
this col] u Purana and the Bhagavata were perhaps the most celebrated in 
a ean: and they carried the teachings of the Gila and the 
more neg section of the Mahabharata to their logical extremes." Even 
Hoste ae the, case with the technical 1 is pāñcarātrikas. 
also occasionally as Tantras and Kandas, these Paficaratra Samhitas 


Came 5 
to comprise, according tO tradition, a set of 108 works, but as a matter 
7 8 
The earliest of the series were 


of fa ) 
E they number at least 915 works? 
Sài ably the Pauskara, Varaha, and Brahma. These were followed by the 
vata, Jaya, and Ahirbudhnya Samhitas. Then came in succession the 
Parama, Padmodbhava, 


Sari ites 
es known as Paramesvara, Sanatkumara, 
tendra, Kanva, Padma, and fsvara Samhitas. The last ‘of these treatises: 


to Brahmanas, especi: 

in his valuable introduction to his edition of the Ahirbudhnya 

e points out that the Marec Pancaratra, which was 
and which was taken by its scholars to be 

unfortunately, à spurious one. 

Paícaratra literature refers 


jer himself calculates the 


iterature of the P 


ally for those returning from the 


^R ; 
Guruna gift of lands or houses 
kula, 
Soni Otto Schrader refers, 
irst NE as many as 224 works. 
di eM Asiatic Society O : 
y genuine work available on the subject, Was 
y be even more works. 


r 
B Sci N a 
chrader believes that there ma Dr. Schrad 


traditi 

aditional]: 

Possihi ia Y te one and a half crores of verses, à chrade 

Sar bility of a million and a half. See his Introduction to the Pancaralra and the Ahirbudhnya 

i al Asiatic Society, October, 1911, where Sri Govindacharya 
‘samhita, the Sandilya Smti, the Vrddha 


Hà. See al: 
Cs r See also Journal of the Roy 
Harita erences to the Padma Tantra, th 
mrti, and’ other works. 
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is referred to by Yamunacarya, the founder of the Visistadvaita philosophy 
in the South, wno belonged to the tenth and eleventh centuries. It men- 
tions the Tamil Veda, or the work of the Alvars, as well as the temple at 
Melkote in Mysore. By A.D. 850, the Alvar movement was over and the 
Acarya movement had its beginnings. 


THE ALVAR MOVEMENT: ITS GENERAL FEATURES 

The Alvars are traditionally twelve in number. They belonged to 
the Pallava times in the main and to all parts of the Tamil area. ‘They 
included a woman too, as one of the most popular of them is the cele- 
brated Goda or Andal, to whom a magnificent temple was built and dedi- 
cated in later times at Srivilliputtur, her birth-place. The Alvars included 
a saint of the depressed classes, the famous Tiruppan Alvar, and of the 
others, Nammàlvar, the greatest of the Alvars, was a Vellala, and Tirumangat 
Alvar, the second greatest, was a Kalla by caste. Another Alvar, Tiru- 


malisai, was a person of dubious parentage, and of the Brahmanical Alvars, 
one at least was a repentant sinner. 


THE FIRST FOUR ALVARS 

The first three Alvars are technically known by the names of Poygai, 
Püdam (Bhüta), and Pey. These very names indicate the great feature of 
their life. They are called spirits and mad beings, because, in their self- 
forgetfulness and divine vision, they laughed, wept, danced, and sang like 
people who. had lost their senses. God-absorbed and God-enamoured, they 
‘wandered from place to place, addressing psalms to the manifestations 
(arcavatàras) of Visnu in the different villages of the Tamil land. The 
three Tiruvandadis* they sang are, for this re 
sections of the Nalayira Prabandham,’ by w 
Alvars came later on to be collectively called. 
Alvar, was not only a great devotee, on w 
Bhaktisara, but a yogin as well, 
candaviruttam* are illustrative of h 
Ekantika or true Bhagavata. 


ason, regarded as the earliest 
hich name the hymns of the 
Saint Tirumaligai, the fourth 
hich account he is known as 


H TI L 1 
1s Singular devotion to Visnu as an 


e 


NAMMALVAR AND MADHURAKAVI 


who is known by the different designations of. Nam- 
ħkuśar, Satakopar, Vakulābharaņar, etc., is regarded 


* The tiruvandādi is a type of Tamil verse, wi 
the commencement of the next. The Tiruvandadi 
works in this style, and gives a clue to their chro: 

* Literally, the Prabandham of 4000 songs. 
Sanskrit name Prabandha. 

ê The title indicates composition in a new kind of metre, and is therefore of great 
literary interest. 
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ree Alvars is one of the earliest 


His Nanmukham Tiruvandadi and Tiruc-. 


AISNAVISM IN SOUTH INDIA 


= the greatest of the Vaisnava saints. Through a fond and worshipping 
po Madhurakavi by name, who also has been raised by Vaisnava 
radition to the rank of the Alvars, Nammialvar gave to the world the four 


poems known as the Tiruviruttam, the Tiruvasiriyam, the Periya Tiru- 


U ad) - re: P . - . 
vandádi, and the Tiruvaimoli. “These form the most important part of 
hem the four Vedas 


the Nalayira Prabandham. The Sri-Vaisnavas call t 
in the Tamil garb ; and the great Vedanta Desika calls the Tiruvaimoli the 
Dramidopánisad. More than the works of any other saints; Nammàlvár's 
bymns have shaped the conduct and faith of the southern Vaisnavas. 
Possessing a matchless cadence and simple grandeur, they are characterized 
equally by their literary charm and by their ethical and spiritual values. 


To the emotionally inclined, the psalms are simple and appealing prayers 
to the different local arcãvatāras of Visnu. To the Jess emotional and more 
philosophical, they seem to be the outcome of great learning in the Vedas, 
the Upanisads, the Vedanta, the Gila, and the Bhagavata literature. . To 
the practical spiritualist, they are of value as the achievement of one who 
Was in holy communion with God. Nammilvar is called the külastha by 
the later Acaryas of the Vigistadvaita system, because the fundamental 
doctrines? of the $ri-Vaisnava faith, as current today, were taught by him. 
His disciple, Madhurakavi, who apotheosized him, taught the Sri-Vaisnava 
World that devotion to a teacher and devotion to God were equal. 
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KULASEKHARA, PERIYALVAR. AND GODA 


The next Alvar, Kulagekhara, was a king of Malabar whose contri- 
bution to the Four Thousand (Nalayira Prabandham) 3s found in the 
CXquisite poem Perumal Tirumoli- Retiring to Srirangam, he spent his 
life in pious poverty ; and it is believed that in addition to his Tirumoli, 
the celebrated lyric M ukundamala, which, in its harmony and beauty, has 
been compared to the Gita-Govinda, Ws his work. The next Alvar, Visnu- 
Citta or Periyalvar, was a Brahmana of Srivilliputtür, who is said to have 


mir = i ialists in the Pandyan court and 
Barr b Orge Ap Y Vaiggavism. The poem called 
ught the Pandya king W1 3D : 


Tiruppallandu gives the pic 's vision of the Lord in all His 


: ing. Visnu- 
garies, while He was going WAS br con ‘ in 
itta’s adopted daughter was t d Goda or Andat, y an 


he celebrate E tak 
a = Pe - C avatara O aksmi or 
mongst the Alvars. Tradition has made her the 


sed on (i) the mülamantra 
* "Thes i T vas, form a Set of three tenets og arüvanáya ; 
adios ome seq ttt e eur ge Te qe E 
Second adds th d mye; order to indicate the importance O d S e effort of 
€ spirit ` e term ‘Sri in, ores e 66 of chapter VHI of the jid. These are the bases 
ual aspirant. The third is verse D ture OE commentaries has risen thereon. 
s litera 5 e of the Cera kings in this 


9f the & s 
Saranügati theory and a copious 3 ] was the til 
LI D 5 , a was 
period. tells the holy word of Perumal. peruma! L. 
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at Srirangam. 


TONDARADIPPODI AND TIRUPPA NAR 


If the story of Goda shows that sex was no obstacle to liberation, that 
of Vipranarayana or Tondaradippodi (he who purified himself with the 
dust of the feet of devotees) illustrates how an abandoned sinner could 


obtain, through the Lord's race, the highest salvation. Two exquisite 
poems known as the Tirumalai and the T 


» are even now favourite subjects of study 
and serve as standing memorials of the readiness of the Lord 


includes six poems composed by him., These are: the Periya Tirumoli, 

Tirukkurundandakam, Tirunedundandakam, T'iruvelukürirukai, Siriya 

Tirumadal, and Periya Tirumadal. In the Madal the Lord is represented 

as the lover, and the individual soul is compared to a lady deeply lost in 
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p for Him. It is the view of the $ri-Vaisnavas that the six poems of 
wm Alvar form a logical supplement to the four poems of Nam- 
E 219 the works of Nammalvar are conventionally regarded as 
E edas, while those of Tirumangal as the six Vedangas. The works 
Gao two saints constitute the major portion of the Tamil Veda, by 
ame the Prabandham is known to the $ri-Vaisnavas. 


THE MAIN TEACHINGS OF THE ALVARS 


The great feature of the Alvar movement is that it was emotional and 


"n : : : ; ; 
ot metaphysical. The Alvars were devotees who believed in the imper- 


manence of worldly enjoyment and in the acquisition of freedom from 
loving surrender to His 


p e deaths by union with Visnu, through s o 
en ii aie of this doctrine of bhakti was. monotheism. The Alvars 
Antikas, who worshipped Visnu alone. Though there are occasiorial 
oe in the Prabandham showing toleration, the Alvars were fanatical 
eee of Visnu. They call the latter by the various names of Bhagavat, 
‘urusa, Vasudeva, and Narayana. The Lord is eternal, endless, and 
imperishable, and creates even Brahma and Rudra. He is the seed of the 
oe its soul. The animate and inanimate existences are only modes of 
ape (Sesa) constituting His body as it were. He is omnipresent, 
nite, and immeasurable. The Vedas cannot reach Him. He is knowledge 
rim bliss, a mass of intelligence and love. His grace to humanity makes 
im an avatüra without losing His infinite nature. Though supreme 


Brahman, He limits Himself in images. Though the creator of Brahma 
and the universe, He stands, in His- love of every human being, like the 


father, mother, self, and so on. This easy accessibility enables man to 
cross the ocean of transmigratory: existence without amy difficulty, and. is 
Noticeable in every avatara, but particularly in Krsna, the companion of 
Cowherds, 
of Ne. individual soul is only a mode of the 
od Lord, who is its ruler and possessor. 
Natter ; the latter changes, but the former is eternal. 
ife. When pure, it recognizes God and nothing else. Its dependence on 
God is as characteristic as its eternality. It struggles against the earthly 
illusions to obtain the privilege of His company and service. It is this 
Service which is the eternal happiness of the soul and prevents its return 
3 the world. The Alvars aimed at the service in Vaikuntha by performing 
in this world in relation to the arcavataras. Service to the Lord includes 
Service to His lovers; the Lord's devotees should be loved as much as the 
ord, God's gracious love to man prompts Him to create things and to 
animate them to attain Him ; man’s love to God is his spiritual inspiration, 
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The obstacles to be overcome are the contact with matter, the desire for 
worldly things, and the love of self which confounds the body with dis 
‘soul. The idea of ‘me’ and ‘mine’ must be given up; one should surrender 
oneself completely to God. It is not obligatory to renounce the world ie 
is enough if duty is performed for God's sake without an eye to the fr dis 
thereof. Service to the Lord is not for the benefit of the devotee, but for 
. the sake of the Lord. The body, though an obstacle to the union with 
God, is not useless, for it reveals the Lord's grace to man. Angels worship 
the privilege of man to experience 
various ills in this body and seek the Lord in the midst of them. It is for 
the sake of the sinner that the Lord has His avataras and His limitations in 


Another great feature of the doctrine is that it extends the consolation 
of religion to all sorts of people. The path of devotion, in which medita- 
tion is a constant factor, is possible only to people of high attainments ; 
but the path of self-surrender (prapatti), which the Alvars advocate, 15 
characterized by no restriction in regard to knowledge, social status, 


observance, etc, [t affords consolation to the most depressed and 


fallen among mankind ; and the gratitude of the latter led to the theory 
that the Alvàrs were 


the avataras of the Lord's servants, weapons, OI 
ornaments. . 


nguished from that of the Alvars. The Acàáryas 
in the fact that they based their teachings on both 
Scriptures, Further, they did not solely rely on 
United j/ana and karma with it for 
object was to reconcile the Vedas, the Upanisads, 
i í andham. "They, in fact, aimed at inter- 
preting the latter in te . In consequence of this, posterity 
bas given them the’ significant title of Ubhaya-Vedantins. The Acaryas 
je P—in fact, as the incarnations of 
» Carriers, or immediate followers in Vaikuntha. ‘They 
regarded the Prabandham edas, and introduced it in 
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different stages of orthodox life, and discharged their duties so as to serve - 
as patterns for their followers. All the $ri-Vaisnava festivals, observances, 
fasts, vows, and customs can be traced to the rules laid down by the Acaryas. 
They were thus the makers of modern S$ri-Vaisnavism—íts society, rituals, 
Practices, and ideals. It is not surprising therefore that they, in their turn, 
have become objects of worship, and have been raised to equality with the 
Alvàrs whom they themselves apotheosized. : 


NATHA MUNI (A.D. 824-924) 

The first of the Acáryas was the famous Natha Muni, that is, Ranga- 
natha Muni. His father Igvara Muni was a Paficaratrika who was the 
Progenitor of the celebrated family of the Tatacaryas, which has played a. 
Very important part in the religious history of South India. Natha Muni 
Was an erudite scholar in the Vedas, Smrtis, and other scriptures, a yogin, 
and a devotee. Once he heard some pilgrims address the local deity Raja- 
8opala in a Tamil song which contained the beautiful expression 
“ravamuda (inexhaustible nectar). It seemed to him that to contemplate 
God with the psalms which contained such a word was sweeter than the 
realization of God by yoga itself. He therefore devoted himself to the task 
of discovering and popularizing those hymns, and succeeded in rescuing 


the Prabandham from oblivion. 
. He divided it into four parts of one thousand stanzas each, added 
introductory verses to each section, ‘Classified the verses according to 
different metres, and then introduced it to be sung in the temple of Raja- 
Sepala in his village. The adoption of the Prabandham as a sacred text by 
as Srirahgam temple, together with the celebration of it in the great 
*kàdaíi festival in the month of Margasirsa, lasting for three weeks and 
devoted to the chanting of the Prabandham, was followed, thanks to Natha 
Uni's efforts, by a similar custom in the prominent Vaisnava temples 
9f South India. 'The establishment of the images of the Alvars and the 
Conduct of the recitation-festival soon spread throughout the Sri-Vaisnava 
World. : 
By giving the Prabandham the status of the Vedas in the temple 
val, Nàtha Muni proved that the holiness of the yo in Won 
not in any way inferior to that of the works written in Sanskrit. One 
Immediate and momentous result of the great reform was the rise of a new 
and extensive type of religious literature in South India, half Sanskrit 
and half Tamil, the object of which was to expound the Tamil Veda and 
reconcile its teachings with those of the prasthana-traya. The Prabandham, 
` again, came to be, like the Vedas, 2D essential part of-a Sri-Vaisnava’s 
education, ; 


festi 
Was 
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Once made a holy authority, the Prabandham had to be CN 
studied, obscure passages had to be explained, and pL di » 
be written. The words of the Alvars had to be interpreted in the Pm 
of the Srutis and Smrtis. All this required the formal recognition wr 
authoritative pontiff. This necessity, together with that of ae nv 
and defending the Paficaratra doctrine against rivals, led to the establi " 
ment of the post of a universal Acdrya, whose authority was law in religio 
worship and whose advice was a guide to temples and householders. d 

In connection with the establishment of an apostolic head of Vaisnav 
ism, one very important fact to be remembered is that the office Le: 
combined with the management of the $rirahgam temple. The Acar yas 
succeeded in their great task because of the power they had over the most 
important of the South Indian Vaisnava shrines. When. once und 
introduced the reform there, it was followed elsewhere. . This is the secre 
of the success which attended the first Acaryas, Nàtha Muni, Yamuna, and 
Ramanuja. A time came when this combination of offices ceased, and then 
Sri-Vaisnavism began to be divided into sects. 

It was natural that when the dignity of pontiff was established, the 
choice should fall on Natha Muni. He was formally anointed in the 
Srirangam temple, and the whole Vaisnava world paid him allegiance. 
With him Sri-Vaisnavism commenced a new era of activity and expansion. 
Scholar and thinker, he composed two well-known works—the Yogarahasy4, 
which has been lost except in regard to stray passages quoted by the later 
Vedanta Deégika, and the Nyayatattva, which was the first Visistadvaita 
work in the Acaryic age. Probably the doctrine of self-surrender, the most 


: DNI gis jated 
Important dogma of Sri-Vaisnavism, was first authoritatively enunciate 
by him. ' 


FUNDAMENTALS OF THE ACARYA CULT 

According to the tenets o£ Bhagavatism, a true Vaisnava has to be k 
pancakala-parayana (devoted to fivefold daily duty) and to depend for this 
on the depth of faith in a guru (teacher) This faith in the teacher Was 
raised to an equality of position with the worship of God Himself. The 
teacher imparts the mysteries of the creed to the novice in five ways which 
are known as the fafíca-sarisküra. These include the tapas or the Acārya $ 
initiating the student into the sacred fire by branding the latter's shoulders 
with the symbols of Visnu ; the pundra or initiating into wearing the sect- 
mark, the symbol of the Lord's foot ; giving a spiritual name like Narayana 
dasa, Govindadasa, etc. to the disciple; imparting the mantra-traya com 
sisting of the astaksara, the dvaya, and the caramasloka ; and handing ovet 
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a S@lagrama or other concrete objects for daily ‘worship. This pañca- 
samskara ritual came to be regarded as absolutely necessary for one’s being 
considered a, true Sri-Vaisnava. 


BITARANYASA AND SARANAGATI 
- The pafica-sariskara initiation and the paficakala life are, in theory, 
sufficient to secure the devotee's entry into the blissful world of Visnu ; but 
as a matter of fact, the suppliant of heaven realizes that, in spite of the 
regularity of his life and the purity of his conduct, he is not much nearer 
the goal. He finds that his past karma and present weaknesses are serious 
obstacles, that his jñāna, bhakti, and karma do not give him the spiritual 


advance he yearns for. He realizes that his efforts are futile without the 


Lord’s grace, and therefore surrenders himself to the Lord to save him. | 
This complete self-surrender, which is due to the individual's feeling of 
utter helplessness and complete belief in Lord’s grace, is called prapatti or 
Saranagati (self-surrender), and the devotee who does it is called the 
brapanna. The prapanna, again, is not able to ingratiate himself directly 
with the Lord; he is in need of a mediator. He therefore has to go to a 
teacher and beg him to intercede for him and place his soul at the Lord's 


feet. This vicarious employment of the teacher is called bharanyasa 


(depositing the burden). The doctrine of self-surrender with its corollary, 


the laying down of the burden, is a unique development in $ri-Vaisnavism 
ever since. 


YAMUNACARYA'S ACCESSION. AND LITERARY ACTIVITIES 


Natha Muni was succeeded, after two short periods of spiritual head- 


ships by Pundarikaksa and Rama Miśra, by his grandson Yamunacarya or 
Alavandar. Yamunacarya clearly laid down the lines on which Ramanuja 
He left four works which 


later on elaborated the system of Visistadvaita. : p 
aL € popular with the $ri-Vaisnavas. One of these, the Sri-cutuhsloki, isa 
little poem of four stanzas on the position of Laksmi as the consort of Visnu 
and the part played by her in the soul's salvation. His Stotraratna 1s a 
Poem of seventy stanzas in praise of the Lord, but really an ardent praise 
of the doctrine of self-surrender. His Siddhitraya is a treatise In three 
sections, dtmasiddhi, Isvarasiddhi, 


and Samvitsiddhi, demonstrating the 
Nature of the individual soul, the supr 


eme Lord, and the relation between 
the soul and the objects of perception. In the last of these, he refutes the 
doctrines of avidya and absolute identity 


which play such a conspicuous 
Part in the philosophy of Sankara. In his fourth work, the Agama-pramanya, 
Yamuna establishes the orthodox 


y of the Pàáficaratra school. He argues that 
the author of the Vedanta-Sutra does not include this ‘school among those 


173 
V. jg 


THE CULTURAL HERITAGE OF INDIA 
to be rejected, but posits it as the only one to be accepted by mentioning 


it last. In his Mahapurusa-nirnaya, Yamuna proves the supremacy of 
Visnu, who, he holds, is the Mahapurusa of ‘the Purusa-sükta, ‘the essence 


of the Vedas’. He wrote in addition the Gitartha-sangraha. 


RAMANUJA 

It was given to Yamunacarya to lay down only the fundamentals of the 
Visistadvaita philosophy and not to compose a bhüsya on the Vedanta- 
Sütra, as Sankara had done for Advaita. That task was achieved by Ramia- 
nuja.. Ramanuja’s father was a disciple of his brother-in-law, Srisailapürna, 
Yamuna's grandson and disciple, Who is said to have obtained from the 
Lord Himself the title of tatacarya.° Ramanuja is said to have been named 
as such by his maternal uncle who expected him to equal the great Laksmana 
in his devotion to the Lord. The traditional date of Ramanuja’s birth 
is A.D. 1017, and he is said to: have lived 120 years. Yamuna died before 


Ramanuja became Acarya, and the interval was filled up by two scholars, 
Mahapiirna and Srisailapürfia, 


HIS THREE TASKS AND EARLY WORKS 


Ramanuja inherited three great tasks or missions from Yamuna, viz. 
the perpetuation of the memory of Parasara (the author of the Vismu 
Purana), the immortalization of the glory of Nammilvar, and the interpre- 
tation of Vyasa's Brahma-Sütra according to the Visistadvaita system. peus 
thing which facilitated Ramanuja’s advent to, and Acaryaship at, $rirahgam 
was his embracing the monastic life. He spent two years in studying the 
teachings of Yamuna from the Specialists who had been trained by him. 
He studied the Prabandham, the esoteric lessons of the Ramayana, and 
other works from experts in the traditional interpretation of them. He is 
further said to have gone as far as Kashmir in order to copy the vrtti or 
commentary of Bodhayana which interpreted the Brahma-Sütra in the 


Visistàdvaita mode, These preparations being over, Ramanuja gave to 
the world, in succession, the several 


amongst the Sri-Vaisnava philosophers. 
Vedartha-sangraha, 


Upanisads, in which- he attacks the Ad 


One of his early works was the 
n the teachings of the principal 
vaitic meaning of ‘Tattvamasi’ as 
3 by Sankara, and the Bhedabheda 
askara schools. He then reconciles the 


ee d à 
€ward for their devotion. 
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E canus Deity is to be called Narayana and not by any other name 
aa zi he panisads. The Vedartha-sangraha was followed by the 
Fearna "d, a. va an short commentary on the Brahma-Sütra, and the 
an pine 2 hich explains the main lessons taught in the Brahma-Sütra 
E orkevf à and more discursive fornt than in the previous treatise. Other 
D rami Hier. in this period were the Gadyatraya, a devotional prose 
Gis a ge the principle of self-surrender, and the commentary on the 
Tátpa a hich has been in its turn expounded by Vedanta Deéika in his 
wa T yacandrika. His magnum opus, however, was the Sribhasya on the 
edanta-Siitra. 
AITA OF SANKARA 


SRIBHASYA AND ADV 
xpounded by Ramanuja in his ' 


EIS Visistadvaita philosophy as expou u 
bae 1s less intellectual and more emotional than the philosophy of 
ara. Again, while Sankara taught idealism, Ramanuja was an advocate 
of realism. A further point of contrast is that one is for a pantheistic 
neuter Brahman, while the other advocates à personal deity possessed of 


all auspicious attributes and capable of giving salvation to, devotees In 
Lastly, the individuality of the Jiva is pre- 
is lost in Brahman 


E Ramanuja’s system even after moksa, while it is lost 

ccording to Advaita. It is true that, so far as practical life is concerned, 
Safikara’s Saguna Brahman theory provides for a life of devotion ; but. 
Ramanuja advocates this for the realization of moksa itself, while Sankara 
regards it as secondary to the intellectual method of meditation, which 
brings complete identity with Brahman. Ramanuja’s doctrine regarding 
the soul's innate “dependence on God's grace and its getting salvation 
through devotion, and his insistence on the reality of existence, in contrast 
to Sankara's advocacy of the phenomenal (vyavaharika) existence through 


Maya, appealed to minds which were not satisfied with the teachings of 


dvaita, 

After completing the Sribhasya, Ramanuja went on tour throughout 
the country to popularize his teachings. He defeated controversialists: in 
Various places and established local monasteries to keep his teachings 
alive. He made Tirupati a permanent centre of Vaisnavism. 

BHATTA AND KUR 
ve fulfilled his second vow of perpetuating 
n Bhatta, a son of his friend and follower, 
ee pose a commentary on the 


UKESA 


P Rāmānuja is said to ha 
= 
aragara’s name by calling © 


pela, who was also named Paragara, to com * 
‘snu-sahasranama. Besides Bhagavad-gunadarpane the commentary on 
; a number of minor works such as the 


th 
€ Sahasranüma, Bhatta wrote 


Astasloki. 
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Ramanuja fulfilled his third vow, viz. the perpetuation of nun 
var’s name, by authorizing Kurukeáa, the son of his uncle epe nd 
and his own spiritual son, to compose an authoritative commentary on : 
Tiruvüimoli as taught and expounded by him. This is known amongst 
the Vaisnavas as the Six Thousand (so called from the number of granthas, 
stanzas of 32 syllables), and it is the earliest and, in some respects, the bei 
commentary on the hymns of Nammilvar. It was the model upon which 


many compositions were later written, particularly in the manipravala ot 
mixed Sanskrit-Tamil style. 


THE ORGANIZING WORK OF RAMANUJA 
The steps which Ramanuja took in order to popularize his teachings 
indicate that he was as great a practical organizer as.he was a thinker. He 
divided the Vaisnava world into a number of Acaryic dioceses, over each of 
which he appointed a pious householder as the head, or sinihasanadhipatt 
as he was called. A set of seventy-four spiritual leaders took up the 


work of teaching Visistadvaita in the villages and homes throughout the 
land. 


The Prabandhic biographers of Ramanuja are particular in dilating 
on the excellence of his heart and the sympathy he displayed towards 
fellowmen. He is depicted as a friend of the lower classes, trying to uplift 
them in social and religious life. He is said to have risen above caste and 
Status, and had non-Brahmana disciples like Pillai Urangivillidasa. He 


gave them a place in Vaisnavism by allowing them to wear sect-marks, to 
dress themselves like Vaisnavas, 


study the Prabandham., 
Ramanuja indicate a th 


unga I, one of the Cola emperors, and the consequent 
necessity on the part ama Mysore. He converted the’ 
m Jainism to Visistadvaita, 
People to give up their belief in 
ars, the Hemmige- 
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When, on account of the cessation of Cola persecution, he returned 
to Srirahgam, Ramanuja arranged not only for an orgahization of local 
gi who could carry Visistadvaita to the homes and public places of 

hip in every corner of South India, but also for a succession to the 
central apostléship at Srirangam. He authorized the expounding of the 
Pos by four of his most learned adherents—Kurukeśa, Pranatartihara, 

aradavisnu, and Dasarathi, the first of whom he made the Prabandhic 
pontiff as well. Besides thus providing for an apostolic succession of 
teachers, Ramanuja acceded to the unanimous request of his admirers and 
Worshippers to have his own image dedicated in a shrine within the temple 
precincts,° What he was in life, he has been after death—a prince of. 
devotees, ever standing in the presence of his Lord and contemplating 
him. No Vaisnava temple is considered perfect without his image, no 


festiv. : z : 
estival proper without the celebration of his greatness, and no ceremonial 


occasi : : ji s m ; 
Ccasion adequately solemn without the invocation of his blessing and 


favour, 


THE EPOCH OF SECTARIANISM 


The death of Ramanuja was followed by a period of sectarian split 
among the §ri-Vaisnavas which ended, by the close of the fourteenth 
Century, in the permanent division of their ranks jnto the two sects 
of Vadagalais and Tengalais, that is, the followers of the northern and the 
Southern learning, with two conflicting sets of works, two Guruparamparas, 
Which give two different accounts of Ramanuja’s successors and their 


achievements, ae 
hich gave rise to this schism. 


It is necessary to glance 1 

ne of these cee the language of the holy works: to be studied. it 
dm to be disputed whether salvation could be obtained ar aay 
“tough t n ks like the Vedas, the Upanisads, an the 
gh the Sanskrit holy WOor*$ ; Rāmānuja lived, both 


Gita, or A l 
» or th bandham. So long as. 
hrough the Tamil Prs [is ghee philosophy of the Vedanta was 


Occupied a co-ordi ition i 
the same as i pet Philosophy of the Pr abandh am... Bu, wr MET ae 
time, two linguistic schools came.into existence. The Sanskritists ene 
Course of time, to be called the Vadagalais and the Tamilists the Tengalais. 
here arose doctrinal differences 109 It has been shown that the cult of 

1 1 treme doctrine of śaranāgati or self- 


hakti 
i was developed into the more ex doc : 
Surrender in the EA of the Alvars and early Acaryas- Both parties agreed 


at the causes w 


sed his images (which he himself embraced 


Ce ee eee imi authorized rade ore 
Raminuja is said to have similarly diperombudür and Tirunarayanapuram. 


© them life) to be consecrat 
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name was Srinivasacarya. Sathakopa tried to find a way to reconcile the 
two sects; but he failed in it, and became eventually the head of the 
largest number of Vadagalais alone. $rinivasacarya embraced the life of a 
jiyar (monk), and then devoted his life to the popularization of the Desika 
cult throughout South India by organizing its followers into a congregation 
under his own monastery in the name of Nrsimha. Everywhere he acted. 
as the servant of $ri Laksmi-Nrsimha, whose image he carried with him. 
A chain of local monasteries was established by him, and in these the works 
of Ramanuja and De$ika came to be studied intensively. Sathakopa, it is 
said, gave some privileges to the lower classes in the temples he built at 
Kadiri and elsewhere, and also instituted a class of missionaries called 
Ahobila Dasaris for uplifting the hilltribes. He arranged for their dances 
before the Ahobila deity and rewarded them with holy offerings. 

A disciple of Sathakopa, the celebrated Tolappa (or Venkatanatha, to 
use his original name), composed a number of treatises on Vaisnava 
observances, which gained him the title of vaidika-sürvabhawma. The 
most important of these were the Smrti-ratnakara or Sadacara-sangraha, 
a general treatise on the practical life of an orthodox Brahmana and a 
digest of all Smrtis then known; the Grhyaratna, a work in twenty-one 
sections on the subject dealt with by Apastamba in his Grhya-Siitra ; the 
Khandabhüsana, a commentary on the above; the Pitrmedhasara and the 
Sudhivilocana on the funeral ceremonials to be observed by the Vaisnavas ; 
and the Dasanirnaya. 

There have been nearly forty apostolic successors after Adi Vana 
Sathakopa to the present day. The jiyar undertakes tours throughout his 
jurisdiction, and ministers in all ways to the religious needs of his followers. 
'The second jiyar has left as many as sixty works in every type of literatüre, 
and is therefore known as Abhinava (new) Vedanta Degika. The sixth 
1AN Parāħkuśa, was highly respected by the Vijayanagara emperor, and 
lt was in his time that the ‘Tatacaryas came to occupy a prominent place 
in the temples of the Vijayanagara empire. The next one wrote the 
dramatic work of Vasantikaparinaya. Jn the time of the fourteenth apostle 
lived Kadambi Venkatadri whose V iSvagunadarsa is well known to Sanskrit 
scholars. The twenty-first suàmin has also left several works. 


While a large number of Vadagalais are the followers of the Ahobila 


Matha, others have their own household gurus. They are technically called 

svayamacaryas, but they call themselves the followers of the munitraya 

sampradaya. ‘This school is so called because it was promulgated by three 

munis or sages, Srinivasa, Ranganatha, and Vedanta Ramanuja, who lived 

in the eighteenth century. The real founder of the cult was their precep- 

tor, Gopala De$ika, who contributed to the intensive study of Vedanta 
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Degika’s works by several well-known commentaries and original treatises. 
The munitrayas are decidedly more puritanic and exclusive. "Their tradi- 
tions have been carried on during the last hundred and fifty years by 
several lines of sannyasins. It was a follower of theirs, Ranga Ramanuja, 
who has filled a gap in Sri-Vaisnava holy literature by composing commen- 


taries on the Upanisads. 


THE RISE AND PROGRESS OF THE PRABANDHIC SCHOOL 


_ The Prabandhic school, or the Tengalai sect, traces the apostleship 
in succession to Ramanuja in this way. They regard Embar, the cousin of 
Ramanuja, as his immediate successor, though he died earlier. Embar’s 
disciple was Parasara Bhatta, the son of Kuresa, and the author of the * 
Sahasranama-bhasya. Bhatta's Successor Nafijiyar, a convert from Advaita, 
rendered great service to the Prabandham by composing an extensive 
commentary called, from the number of its stanzas, the Nine Thousand. 
Naüjiyar's disciple Nampillai was a man of dynamic energy and. founded 


a definite school out of his disciples. One of these, Periya Accan Pillai, 
put the Prabandhic lectures of his master into 2 single treatise called the 
lso wrotesthe Paranda- 


Twenty-four Thousand. ‘This eminent scholar a 
rahasyamalai, Manikkamalai, Navaratnamalai, Sakala-pramana-tatparyam, 
Upakara-ratnam, Gadyatraya-vyakhyanam, Caramarahasyam. Niyamanap- 
padi, etc., which are favourite studies of the Tengalai sect even today. He 
also wrote several works in the manipravala style to popularize the teachings 
of his school, besides minor treatises on the greatness of Yamunacarya and 


the eight names of the Lord. Another disciple, Pinbalagiya Perumal Jiyar, 
] extreme and, besides 


carried the doctrine of Acarya-worship to its logica 

composing the Twelve Thousand on the Tiruvaimoli, constructed, for the’ 
first time, a biography of the succession of the Acaryas of the school. : This 
treatise known as the Guruparampara has served as the model for similar 


works. 
On the death of Nampillai, the Prabandhic school was headed by 
Krsnapáda (or Vadakkutiruvidi pilla). He composed a grand commen- 
tary called Thirty-six Thousand on the Tamil Veda. This work is generally 
known to the orthodox people under the name of Idu, literally 'the equal’, 
for it was held oy its talented author to be € 
RUNDE work, and, according 
ommentar he Sribha. , whic 5 
had n 2 lectures. The Idu was later 
on made a subject of compulsory study for the Prabandhic school by the . 
great saint V. i Manavala Mahamuni). 
qravata NE or mous Pillai Lokacarya, the elder 


Krsnapada’s son and su 


porary Sudarganacarya 
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contemporary of Vedanta Desika, is generally regarded as the founder g 
Tengalaism as a distinct sect. An intellectually brilliant man, io E 
posed several treatises in order to uphold the teachings of his schoo "o 
his Vacana-bhüsana and in his brother's Acarya-hrdaya we have got, in : 
difficult and aphoristic style, the essentials of the doctrine of prapatti in 2 
its bearings. For the benefit of women and the common people, E 
Lokacarya composed sixteen treatises on the rahasyas and the philosophy 
of Vaisnavism, such as the Nigamanappadi, Mumuksuppadi, A 
Arthapañcaka, and Navaratnamālai. Most of these works are small in sate ; 
but they came to be regarded by the Prabandhic school as the only correct 
interpretation of the cults of Ramanuja and the Alvars. j 
His position as the leader of the Prabandhic school was taken by 
Srisailesa. Making Alvartirunagari (Tirunelveli District) the scene of his 
preaching activities, he carried on the traditions of the school throughout 
the period when worship at Srirangam was disorganized. His great work 
was to train the celebrated Alagiya-Manavala or Varavara Muni, the 
acknowledged prophet of Tengalaism, Alagiya-Manavala became a master 
of the Tamil Veda and other lore, and, on the death of his teacher, became 
the leader of the party. After a few years’ stay at Alvartirunagari, he 
removed to Srirangam and made it his headquarters, and this was facilitated 
by the resort of Nainar Acarya, the son and successor of Vedanta Deéika, 
to Kaficipuram. Though he equipped himself in the lore of commen- 
taries under teachers of the other party, he openly laid down the principle 
that the Thirty-six Thousand was the Idu or equal of the Sribhasya. He 
introduced the Idu formally as a subject of holy studies. Varavara Muni 
Wrote several treatises explaining the rahasya and writings of Pillai 
Lokacarya. His works included a commentary on the Tirumoli of 
Periyalvar, a short poetic biography of the Alvars and Acaryas, a poem of 
one hundred stanzas summarizing the hymns of Nammalvar, two little 
pieces in praise of Ramanuja, and a small treatise-on methods of daily 


Worship at home. Manavala’s works were limited in range and diction ; 


but he gave a definite form to Tengalaism by his practical life and teach- 
ings. His magnetic personality elevated him, in the eyes of his followers, 
to the position of an avatara of Rāmānuja. ' By the time of his death. in 
ermanent basis by appointing 
authorized teachers in different parts of the Sri-Vaisnava world from Mysore 
or asta diggajas as they were called, made 


time, highly prosperous throughout the 
land. Their descendants have carried on the torch of learning and teaching. 


The celebrated monasteries of Vanamamalai, T. irupati, and other places 
have produced men of great attainments and.character, who saw that the 
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cult of Varavara Muni was popular in courts as well as in ordinary house- 
holds. It is unnecessary to pursue the history of the Prabandhic school any 
further. It is enough to state that, in the centuries that followed the death 
of Varavara Muni, it captured the majority of the temples of the South, 
and its followers are perhaps greater in number than the Vadagalais, on 
account of its use of the vernaculars. The temple festivals in honour of 
the Prabandhic saints are therefore participated in with very great 
enthusiasm by the common people. A large number of non-Brahmana 
communities have professed Tengalaism and have lavished endowments 


on its temples and monasteries. 
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10 
A SURVEY OF THE CAITANYA MOVEMENT 


HE religious condition of Bengal was far from satisfactory at the time 
(ap. 1485) when Sri Caitanya.(or Sri Gauráüga) was born. Keeping 
awake at night, singing songs in praise of Mangala-Candi (a mare 
goddess of secular good), and worship of Manasa (also a legendary god a 
of serpents) were what the masses generally practised in the name ; 
religion. Even the Brahmanas cared very little for religious deyoton 
formally observant of religious prescriptions, they used to take greate 
delight in the pursuit of worldly affairs. No wonder therefore that they 
should be described in the Caitanya literature as pasandins (godless id 
unholy men), who cannot tolerate true devotion to God. The scholars 
explained religious texts, but got no inspiration therefrom. Scarcely could 
any vigorous sign of life be traced in the religious pursuits of even the 
ascetics who had renounced the world ostensibly for divine purposes. In 
short, the atmosphere of Navadvipa, the birth-place of $ri Caitanya an 
the greatest seat of learning in Bengal at the time, was, as it were, surcharged 
with worldliness.* 
Only a few persons, however, followed the process of jfíana, a process 
` practised by those who aim at merging themselves in Brahman. The 
Bhakti cult was at its lowest ebb ; its followers could be counted on the 


fingers, viz. Srivasa, Murari Gupta, Sridhara, Advaitacarya, Haridasa,. and 
a: few others. 


SRI CAITANYA 

Such was the state of religion at Navadvipa till Sri Caitanya passed 
the first twenty-two years of his life. Though his reputation as a scholar 
and a successful teacher had spread far and wide in the meantime, he too 
had not given any indication that he was above the ordinary level, before 
he went to Gaya to offer pinda (cooked rice-ball) for the satisfaction of the 

' departéd soul of- his father. E 

At Gaya he met a Vaisnava savant, Iévara Puri, who initiated him into 
the Bhakti cult. This initiation had a marvellous effect on him ; it revealed 
a new phase of life, and brought home to his heart the most fascinating 
charms of Sri Krsna, so- much so that he forgot, for the time being, his 
pupils, his country-wide reputation, his old and helpless mother, and his 


ly Caitanya-Bhagavata, E. 9. 
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young and charming wife ; and it was with great difficulty that his compan- 
ions induced him to come back. 

He came back, but quite a new man—sometimes shedding tears in 
pensive mood, as if in deep pangs of separation from Krsna, the Lord of 
his heart ; at other times, singing the names of God or talking about His 
charms, attributes, and pastimes (lilas) with tearful eyes. His mother and 
Wife grew apprehensive. The few Vaisnavas of Navadvipa, however, were 
overjoyed at his change and began to encourage him in the new phase of 
life that had dawned upon him. 

He realized God and His sweetness. He realized his own self and its 


n i : . . 3 n 
relation to God. He realized that it was a misfortune to be deprived of 


the ecstatic joy of communion with God, and that it was a sheer waste of 


life to be engrossed in the pursuit of worldly enjoyment. z 

He abolished his fol (Sanskrit school), organized sankirtana, i.e. singing 
the names of God in chorus, with the accompaniment of musical instru- 
ments, and plunged himself into it. He felt a strong desire for giving to 
all the heavenly bliss of loving God. Henceforth, it was the mission of his 
life to induce people to turn their mind to God. 


This novel way, introduced by Sri Caitanya, of uttering the names of 


Hari (God is so called as He fascinates one’s mind by His sweet charms) 
caught the fancy of people, who shook off their indifference to spiritual 
Matters and began to flock under his banner in hundreds and thousands. 
And before long, in almost every quarter of the town, people began to 


Sather in small batches for sankirtana. à " : 
dits and their pupils; to win 


Still ther ff 
e were some sco ers, some pun 
s her and beloved. 


them over to the path of God, he left behind his old mot 
e of twenty-four, and went to 


Joong wife, embraced asceticism at the ag 

Ute: Live there: 

th He spent the first six 
Tough some parts of India. 


years of his asceticism in proselytizing tours 
: In the south he went up to Rame$vara ; 
in the west up to Vrndavana,, through Kàsi.and Prayaga (Allahabad) ; 
and in Bengal up to Ramakeli near Gauda, the then capital of Bengal. The 
Most: important event that furthered the cause. of his mission during his: 
tours was the conversion to his creed of the two great Sankara Vedantins of 
the time, with their disciples. One of them was Prakasananda Sarasvati, 
the most influential ascetic of the time in India, with ten thousand disciples 


in Banaras alone; and the other, Vásudeva Sarvabhauma, Valeur 
scholar of the time at Puri, at whose s of ascetics used to take 


feet hundred 
h he was a householder himself. The 


lessons i 

ns in Sankara Vedanta, thoug : = 

two br i = high officials under Hussain Shah, the 

oth anatana, Mg = ws ae à 
ers Rūpa and S , t this time for living a 


then ruler of Bengal, renounced their homes à 
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religious life, met Sri Caitanya at Prayaga and Kasi i pesi = 
took lessons from him in the Bhakti cult. Under his directions, these i 
brothers and their nephew Jiva settled at Vrndavana in the Mene T 
Mathura, and wrote a large number of books in Sanskrit on the ls me 
his creed, on the philosophy and theology of his school, and on the 3e 
of $ri Krsna. Another Vaisnava savant, Krsnadasa Kaviraja, who e s 
a few years later, wrote several books in Sanskrit, but only one in d 
viz. Sri Caitanya Caritamrta, of undying popularity, which contains : 
essence of all the previous works of the school. These works ee 
the foundation of the Sri Caitanya school, and are still greatly revered ar 
the Vaisnava devotees and used as authoritative books of reference by t 
students of Vaisnava literature. x — 

During the last eighteen years of his life, $ri Caitanya remaine à 
Puri. He passed the last twelve years of his life almost emia or ) 
spiritual trances—sometimes in rapturous joy of union with $ri Krsna, : 
often in excruciating pangs of separation from Him—always identifying 
himself with $ri Radha, the most beloved of $ri Krsna. a 

The secret of the success of Sri Caitanya’s mission seems to have oe 
that he approached people through their heart. People generally hav 


nkering after beauty and Sweetness, love and pleasure. Sri Caitanya 
held before them the most relishable aspect of God, 


this, 
a ha 


THE ORIGIN OF BENGAL VAISNAVISM 

The Bengal Vaisnavas are worshippers, mainly, of Rice 
According to this school, the Radha-Krsna cult seems to have apr 
with Madhavendra Puri Gosvamin, from whom his disciple I$vara purs 
Gosvāmin inherited it. He transmitted it to his disciple Sri bane 
whose followers developed it into a full-grown system with a philosop en 
and theology of its own. 'Thus Madhavendra is described as the BC E. 
lévara Puri as the sprout, Sri Caitanya as the trunk, Advaita and NE 
nanda, his most prominent lieutenants, as the two main branches, and ther ' 
followers as minor branches, etc. of the reat tree of loving devotion.” 


. . . . . H LH e 
From the historical point of view, it appears that Caitanya took th 


detailed idea of the Rādhā-Krşņa cult, as current in the Bengal school, 
from Rāya Rāmānanda and 


transmitted it to: Ripa Gosvāmin at Pray4g# 
and to Sanātana Gosvāmin 


at Kasi. - These two Gosvamins and un 
nephew Jiva Gosvamin elaborated this idea and placed it on a philosophica 


basis in their numerous works. These three lived at Vrndavana, reclanmed 
the village and many other places in the district connected with the sácre 


a Caitanya Caritamrta, I. 9, 
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memory of Krsna, transformed them into places of pilgrimage, and estab- 
lished A number of temples dedicated to Him. Since.then, Vrndavanas has | 
become the great centre of Bengal Vaisnavism in North India. Puri was 
the céntre in the South, where Sri Caitanya lived after embracing 
monasticism. js 

Sri Caitanya, however, departed from this world in a.D. 1533. In or 
about A.D. 1591 both Sanátana and Ripa, the main pillars of Berigal 
Vaisnavism, departed, leaving behind them their nephew Jiva, Lokanatha, - 
Gopila Bhatta, Krsnadasa Kaviraja, Raghunatha Dasa, and others at Vrnda- 
vana and the whole Vaisnava sect in India to mourn their los. The 
surviving Vaisnava teachers of Vrndavana kept up their tradition. 


LITERATURE OF THE CAITANYA MOVEMENT 
The only books besides the Bhagavata that the Vaisnavas seem to 
shave valued during the lifetime of Sri Caitanya were Sri-Krsna-karnamrta 
and a part of Brahma Samhita, both in Sanskrit. 1 3 
Of the manuscripts sent from Vrndavana, with Srinivasa and after- 
wards, the following deserve special mention as forming the foundation, 
of the sect and helping the Vaisnava exponents of the time in furthering. 
the cause of the sect, viz. (1) Bhaktirasimrta-sindhu and (2) Ujjvala- 
nilamani, both by Ripa Gosvamin, with annotations by his nephew and 
disciple, Jiva Gosvamin, (3) Gopala-campü and (4) Satsandarbha, both by 
Jiva Gosvamin, (5) Annotations on the tenth skañdha of the Bhügavata by 
Sanütana Gosvamin, and annotatio on the whole of the same work by 
Jiva, (6) Sri $ri Haribhakti-vilasa by Gopala Bhatta Gosvamin, with on 
mentaries by Sanatana Gosvamin, and (7) $n Sri Govinda-lilamría and . 
(8) Sri Caitanya Caritamrta, both by Krsnadasa Kayiraja Gosvamin. ‘These 
books placed the Caitanya cult for the first time on a, philosophical basis, 


With a 3 adhana and well-defined goal. 
systematized process of sã cher iini 


In the first quarter of the eighteenth century, ano 
Scholar and devotee, Baladeva Vidyabhügana, wrote a large number of 
books, the most important of which is the Govinda-bhasya, a commentary 


On the Brahma-Sütra, which placed the Caitanya cult on the basis. of the. 
Vedanta. 

1 KRSNA AND HIS LILAS 

According to the Sri Caitanya school, Brahman is eternal, without. a 
eginning and without an end. e is infinite and all-pervading. He 

POssesses supernatural powers and attributes which also are infinite in 

number and infinite in magnitude. All these powers and. attributes -are 

eternally developed in Him in the highest degree, as implied ‘by the word, 
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‘Brahman’ which means absolute greatness. He is called Krsna. Vasudeva, 
Visnu, Narayana, Siva, and other deities, whose names and attributes appear 
in the religious scriptures, are only so many manifestations of Krsna. Every 
one of them is eternal, infinite, and all-pervading like Krsna, but less perfect 
in respect of powers and attributes? Hence they are said to be svamsa, or 
subjective of Krsna. : l 
However, Krsna has a human formt which, though apparently limited 
like an ordinary human body, is really infinite and all-pervading ;* it is 
perfect, eternal, non-material, perpetually in the prime of youth, and 


enchantingly beautiful. He is Sat (absolute Existence), Cit (absolute’ 


Intelligence and Non-materiality), and Ananda (absolute Bliss). Of Sat, 
Cit, and Ananda, the last seems to be the substance of Brahman or Krsna 
and the other two His attributes. Ananda being the substance of Brahman, 
He comprises in Him all the possible varieties of bliss with all the shades 
of sweetness. He is therefore relishable ; the Upanisads call Him Rasa, the 
most relishable thing '(Tai. U., II. 7). .He relishes the sweetness of His 
lilas (blissful sports or pastimes) with His eternal associates, both as Sri 
Krsna and as His manifestations such as.Narayana and Visnu, who also have 
their associates. He is called Krsna (i.e. one who attracts), as He attracts 
every individual soul, human or otherwise—everyone of His manifesta- 
tions—, by his charms. 
$ri Krsna and His manifestations have all their heavens or abodes too, 
wherein they perform their lilàs. The abode ‘of Sri Krsna is called Vrnda- 
vana, Vraja, or Gokula ; and that of Narayana, Vaikuntha. These abodes 
are all infinite, all-pervading, supra-material, and blissful. His associates 
represent the different stages in the development of the love divine. 
According to the degree of intensity of their love, His Vrndavana 
associates are divided into four classes, (1) Dasya-bhaktas or loving servants, 
with the corisciousness of the superiority of His position as their 1naster. 
(2) Sakhya-bhaktas or comrades, who consider themselves equal to Him in 
every respect. (3) Vatsalya-bhaktas or parents. Being the ultimate Reality; 
Krsna cannot have any parents ; yet mother Yasoda and father Nanda regard 


‘themselves as His parents, and they always consider Hiin absolutely de- 
pendent on their care and protection. (4) Kanta-bhaktas or beloved youthful 
maids, known as gopis, the chief of whom is Radha, others being her com 
panions and attendants 


- In the gopis, the divine love is developed in its 


« Laghubhügavatümrtam, I. 3. 86-90. 

mu Purdna, IV. 11. 2; Gopalatábani 

° Caitanya Caritamrta, i. 5. Be eee Quy Ib hs * Ibid., YI. 21. 83 

Ibid., Il. 20. 132; Bhakti-sandarbha, V. 1. * Caitanya Caritamrta, I. 5. 12-15- 
190 l 


A,SURVEY OF THE CAITANYA MOVEMENT 


fullest degree to the state technically known as mahabhava or supreme love. 
Their loving services for Krsna’s pleasure know no restrictions whatsoever, 
as they are actuated by love alone which cares far nothing but His 
pleasure. 


THE UNIQUE RELATION OF LOVE IN VRNDAVANA 


| It should be distinctly understood that in the union of the gopis with 
Sri Krsna, there is no desire for (or action relating to) carnal pleasure in 
either Such a desire is actuated by Maya which has no^access to Vrnda- 
vana or any other abode of Krsna (Bha., I. 5.18). If it be permissible to 
study the infinite through the help of the finite, it may be inferred that the 
innate desire for love, which is found to lurk in all beings, may find its 
meaning in the eternal love between $ri Krsna and his associates. The 
relation between Him and the gopis is the very ideal of a relation of un- 
restricted love between a lover and his beloved, which is contracted only 
for love and subsists on it alone. 
However, the: Vrndavana lilà of $i K 


‘and unmanifest. Usually His lila is not, 
Worldly-minded, and as such it is known as unmanifest lila. But if He 


pleases, He and His associates come down among those people as human 
beings and appear to pass through almost all the stages of human life. In 
Such cases the lila is said to be manifest. 

In unmanifest Jila, the gopis have an eternal belief that they are the 
Wives of Sri Krsna. But in manifest lia, they are believed to be the wives 
of other persons, though there have been-neither any actual marriages nor 
any marital relations. In it neither Krsna nor His associates have any con- 
sciousness of their real nature, or of their eternal relationships. The conven- 
tions of human society, however, force them to clandestine meeting.” 

The conception of such: an extra-conjugal relation in manifest lila 
between $5 Krnsa and the gopis, "who are actually His own: Saktis or 
energies; His own eternal consorts, seeins to aim at representing the fact 


rsna has two aspects, manifest 
and cannot be, visible to the 


oA 
Ujjvala-nilamani, Sambhoga,, 4. ; i -— 
10 = Rt, Samy PEU i i icular way, accompanied by singing. 
Taani A 1 ng in a circle in a part ¥ i 
It is M phis uad i apmale ; On an autumnal full moon night, the gopis, attracted 
Y the flute of Krsna, went out of their homes and met Him m egan on the beach of 
€ first tried to send them back, but He failed. ‘Then the rasa began o cach of the 
amuna, and when the gopts Were beside ‘themselves with ecstasy, Krsna puddenty disappeared 
from. the scene ne the ep Nome to know of this, their sorrow knew no bounds. They 
searched eue p Y ove pewailing all the while. They could not find Him out, 
oo they ‘marked His footprints here an I mourn 
€ beach expecting His arrival and began esumed, at the end of which they 


Suddenly re 2 2 : 
appeared in their midst. 
us ed in the MERE and played there for pone sam) 
hee enjoying the pleasant: breeze, Jaden with the gr: 
me.. Ehis took place when Krsna was in ; 


191 


THE CULTURAL HERITAGE OF INDIA 
that the love between Krsna and His dearest associates is too powerful to 
brook any obstacle, however strong. 


SRI RADHA AS THE EMBODIMENT OF MAHABHAVA 

Now to turn once more to mahabhava (supreme love) and Sri Radha. 
The highest aspect of mahabhava, known as mādana or maddening delight, 
is possessed only by Radha and nobody else, not even by Krsna Himself.” 
The unique feature of madana relating to its subject Radha is that when 
it is awake,.even a touch or a sight of Krsna is attended with the thrilling 
delight of being simultaneously kissed, embraced, etc. by Him ; along with 
this delight of union is blended an acute feeling of separation from Krsna, 


in spite of His proximity, which further intensifies her desire for union 
with Him.*? 


SRI GAURANGA AS A COMBINATION OF RADHA AND KRSNA 

The delight Radha derives thereby is so immensely superior to what 
Krsna enjoys as the object of her love and is so irresistibly tempting to 
Him that He cannot Suppress His eagerness to taste His own charms and 
sweetness like Radha herself: Accordingly, there is an aspect of Krsna 
in which all the attributes of the Krsna of Vrndavana as well as those of 
Radha coexist ; so that, in this aspect, He, as the subject of madana, 
relishes His own charms and sweetness ; and this is known as Sri Gauranga, 
who is thus Krsna and Radha combined. 

Jt is the custom with the Caitanya school to worship Gauranga with 
his companions before worshipping Krsna, and to think of the lilás of 
Gauranga before thinking of those of Krsna, because the devotees of this 
School believe that-Gauranga, as already said, is Krsna Himself in a double 
aspect. He is thus an apt representation of self-delightedness (atmaramata)- 


THE SAKTIS OF KRSNA 


Krsna (or Brahman) has an infinite number of powers (Saktis). of 
oe the three principal ones are: svarūpa-śakti, maya-Sakti, and jiv4- 
Sakti. . 

_(i) The läs of Krsna are 
Sakti. The realm of cit being 
cit-akti (sentient power). 
performance of His Jilas is 
Krsna and His associates for 
lila is. called yoga-màya. 


possible only through the agency of svaript 
its only sphere of action, it is also known 2$ 
The aspect of svarūpa-śakti that helps the 
called lila-Sakti, and the aspect that makes 
get their true nature at manifest Vrndavana 
His svarüpa-sakti has also three other aspects, V17- 
11 Ujjvala-nilamani, Sthayibhava, 155. 


?* Caitanya Caritámyta, Í. 4, 109, 115-16. n Tid: i's 239 
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sandhini "vi PEINC : S 
o e sarhvit, and hladini, corresponding respectively to sat, cit, and 
a, the three aspects of Krsna. A’ combination of these three is 


technically called Suddha-sativa. 
" Fs Papae or that aspect of the po 
radii 2 — gunas—sattva, rajas, and tamas—and has'two aspects, 
omine = prak rti. As pradhana, it is transformed through the creative 
boi o into the inanimate material substance of the created universe 
celis comes its secondary material cause, and as prakrti, it makes the 
onere n souls assume material bodies in the created universe by 
Saw: the knowledge of their true nature and thus becomes the 
nen ee efficient cause of the-universe—the principal cause, both material 
ficient, being God Himself. 
His (iii) All the Jivas or living beings, 
" eae ee ie. tatastha-Sakti or margit 
toe viz. those who are eternally free an ; W E l 
oe ge of Maya from eternity, though their bondage is terminable. This 
age is due to one's assumption of the gunas (attributes) of Maya, and 


one's ]i : è ee A a 
€'s liberation practically consists in 1ts removal. 
elf as His svāmśa (own part) 


stia Sti Krsna with His saktis manifests Hims 
ar vibhinniimsa (separated part). Narayana, Rama, and the like are the 
amsa, and the Jivas are the vibhinnamsa. of Krsna. 


wer of Krsna which is insentient, 


human or otherwise, are in essence 
nal power. There are two classes 
d those who are under the 


THE GOAL OF HUMAN LIFE 
s covering a wide range of objects, positive or 


nepati i 
legative. Throughout our life we search for love and pleasure or happi- 
ttain them, our hankering after them 


ck however much we may a e | I 
ecreases. This desire seems to be linked with our inner self, the 
"hs essence of individual beings ; its insatiable nature implies that it 
T not at the fleeting love and pleasure i : 
eternal bliss, unlimited in extent intensity, 
imited results cannot be expected of limited things. 
Can satisfy the cravings of the soul in its true 


ultimate Reality, who is bliss and love and infinite in all His aspects. 
The innate and lifelong bliss also implies that even 


desire for love,and 
. On the realization of Sri Krsna, 1.6. 0n attaining salvation too, the individtal 
Soul will retain its separate ‘entity, without which love and the enjoyment 
of bliss are impossible, and the desire for them meaningless. In -his 
"eparate entity, Eu individual being will love God .and serve Him in His 
lilàs on the lines of the associates. And it ison these grounds that Sri 
aitanya held that an individual being in his frae essence. is an, eternal 


ait 
€ndant or servant of Krsna. 
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We have many desire 


s of this world, b 


The only thing that 


essence is Sri Krsna, the. 


ut at eternal love. . 
and yariety. But un- 
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SADHANA 


But circumstanced as we are, eagerness for sense pleasures has made 
us lose sight of God and our inner self. Identifying ourselves with Kx 
body, we are giving all our attention to things external. To retard t : 
outgoing urge and to give it an inward direction requires some spiritua 
practices known as sadhana. l y 

The principal object of sadhana is to remove our externalism, which 
is due to our forgetfulness of God, the only source of the bliss we hanker 
.after. "For this, we must get rid of our forgetfulness, which may be done 
only by remembering Him always. Hence to remember God always is the - 
essence of sadhana. 

The goal of a Vaisnava of the Caitan 


ya school is to serve Krsna at 
Vrndavana on attaining salvation, 


in collaboration with any of the four 

groups of His associates, maintaining his own separate entity, and to please 
.Him through such loving services, If he desires:to serve Him in collabora- 
tion with the gopis, he will be there as a young gopi and an attendant of 
Radha ; and his work there will be to help in the love-pastimes of Krsna 
with Radha and her confidants. If a Vaisnava likes to serve Krsna along 

with His sakhas (comrades), he will assume the spiritual form of a sakhā, 
and so on. But how to attain such a form suitable for one's desired 
seryices? By thought, meditation, or remembrance of Krsna in His lila 
with the associates of one’s desired group, and by keeping oneself, in imag- 
ination, engaged in suitable services in their midst. 

The Caitanya school enjoins that if a person wishes to serve Krsna at 
Vrndavana with madhura rati, he should always think that he is a young 
gopi, beautifully dressed, attending on Radha in her love-pastimes with 
Krsna, being Principally subordinate to Rüpamafijari, the chief of Radha's 


attendants known as mafjaris. Similar is the mode of meditation for 
devotees with other ráfis.15 

à But itis not an easy task, especially for a beginner, to concentrate one’s 
mind on such ethereal objects. To help it, some external practices also are 
prescribed. Of these some are preliminary, seme précautionary, and others 
directly promotive of devotion to, and love for, Krsna Under the last 
Category, the following nine pri én 
Bhagavata: (1) ‘Hearing the 
songs in praise of, or the narration of, Krsna's charms, pastimes, attributes, 
etc. (2) Chanting or singing His names, narrating or singing His charms, . 
etc. (3) Remembering or thinking of His names, charms, etc. (4) Showing: 
respect to Krsna by Visiting ‘the sacred Places associated with His pastimes, 
?5 Ibid., TI. 22. 91. 
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looking at His images or pictures depicting His pastimes, serving and keep 
ee company with His devotees, showing respect to things connected. with 
at €— etc. (5) Worship of Krsna in images by offering flowers, 
e a paste, food, etc. (6) Bowing down before Krsna or His images at 
e placé of worship. (7) Serving Krsna in the attitude of a devoted servant. 
(8) Comradeship—to think that one is His loving and’ intimate friend and 
He too is such, and to behave towards Him accordingly, generally through 
His images. (9) Resignation to Krsna—devoting oneself entirely to His 
Services. 
Sri Caitanya attaches great 
(1) To keep company with the 


er importance to the following five items: 
devotees of Krsna. . In a devotee’s company 


one may always hear talks about Krsna and His lilas; he creates around 
him an inspiring atmosphere of devotion that sets one to religious practices. 
(2) To chant the name of Krsna. (3) To hear the narration of Krsna’s 
pastimes etc. (4) To reside at Vrndavana, the place of Krsna’s manifest 
lilàs, mentally, if not physically. (5) To worship His image, firmly beliey- 


ing that it is.He Himself. While observing any of these practices, one 
should always think that one is gomg through it in the presence of Krsna 
and for His pleasure only. Mere mechanical processes cannot produce any 
can scarcely even purify it, not to speak of 

rly practised may 


salutary effect on the mind 
Biving it a turn towards God ; even a single item prope 
evotion to Krpsa.^ He attaches the 


Breatést importance to the.chanting of the Lord's name, which alone may take 
One to the highest goal," and it is perhaps for this reason that the scriptures 
of the Bhakti cult admit no difference between Hii and His name." 
Humility, tolerance, and respectfulness to others are the things neces- 
Sary for the efficacy of chanting Hari’s name. In order that he may attain 
love for Krsna, a devotee must feel that he is humbler than even a piece 
of straw; he must be as tolerant as @ tree that gives shelter, fruits, etc. 
even to those who cut it off; and, without expecting any return, he must 
Tespect every person, believing that Krsna lives in him.” i , 
He must not speak ill of any person, must not hanker after gain, 
Tespect, rank, or*esteem, an self-aggrandizement,. self- 


; d must refrain from se! i : 
indulgence, and jealousy. He must try to live a life ‘of restraint. Honesty 
and simplicity, sincerity a 


coiterttinent and reliance: 
9n God should be the mot 


nd straightforwardness € i 
tos of his life. He should always try to increase 
his devotion and resign himse 
An orthodox Vaisnava is a strict Vege 


lf to the will-of God à . 
tarian. .He does not take anything 


18 [pj BP bots , 
ul [ode fom d à i t ts 6 mya sind p hahtirasimrta-sindhu, T. 2. 108. 
? Caitanya Caritamrta, nr 20. 1720. . m 
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bhakti or love, when it comes in contact with its object, Krsna, and is 
associated with the emotions and sentiments consequent on such contact. 
At this stage the love is said to have been transformed into bhakti-rasa. As 
Rasika, Sri Krsna relishes bhakti-rasa when manifested through the loving 
services of His associates in lilas. 

According to the Bhagavata, $ri Krsna incarnated Himself for the de- 
struction of the asuras or demons who proved themselves too heavy a burden 
for the Earth. But Krsnadasa Kaviraja says that this was only a secondary 
reason ; the true reason was His own strong desire for relishing the sweet 
ness of His associates' love for Him, and making them relish His own sweet- 
ness—which, for'peculiar reasons, could not be tasted in all its aspects 
in the unmanifest lila—, as well as for incidentally disclosing to the people 
of this world the best way to the realization of His sweetness and beauty. 


MADHURYA AND AISVARYA 

, There is no doubt that the pre-Caitanya literature of India abounds in 
“statements regarding the mercy of God, which may be said to be the com 
necting link between God and His creatures; but Krsnadasa Kaviraja 15 
probably the first to announce, in his $ri Caitanya Caritamrta, that His 
“mercy goes so far as to make Him eager for the salvation of the distressed, 
and that such an eagerness is part of His nature? Again, though the reli- 
gious scriptures from the Vedas to the Puranas are illuminated with passages 
"about His aiSvarya (almightiness) and müdhurya (sweetness), yet references 
to His aisvarya are so frequent and so impressive as to make us believe that 
it is the essence of Godhead. : The result’ is that we can scarcely think of 
God without a fear of being punished by Him for our misdeeds ; even those 
who have committed no misdeeds can scarcely dare to entertain any idea of 
loving Him and looking upon Him as their dearest and nearest friend ; 50 
overawed are they at the thought of His almightines. But Kaviràj 
Gosvamin comes to our rescue by boldly announcing, in the words of Sri 
Caitanya—based on the Srutis that call Brahman Ananda (the Bliss), Rasa 
(the fascinating Relish), Siva (the Good), and Sundara (the Beautiful)— 
that it is madhurya and not aisvarya that constitutes the essence of God- 
head.** This disclosure, together with that about His mercy, leads us to a 
belief that Gqd is here not simply to punish us, but, like affectionate 

mother, to reclaim us and to guide us to the eternal: ilta of His /ilas. 
, According to the degree of predominance, the Caitanya school distin- 
guishes three. main aspects of Krsna and three corresponding abodes t00» 
viz. Vrndàvana, Dvaraka, and Vaikuntha. At Vrndavana, the madhury4 


2 bid., UL. 2. 5. 
5 3 Tbid., II. 21. 92. 
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É overwhelmingly predominant, completely subjugating and drowning the 
aisvarya. At Dvaraka, the madhurya is not so predominant as at Vrndavana. 
Here Krsna and His associates are sometimes conscious of His Godhead ; 
hence, though there are dasya, sakhya, vàtsalya, and madhura ratis at 
Dvārakā too, they are not so intense and ‘so relishable as at Vrndavana. 
At Vaikuntha, however, aisvarya predominates overwhelmingly. Here 
Krsna is known as Narayana and overawes everyone by His aisvarya. 


PHASES OF SALVATION 
with an attractive phase of 


The Gosvàmins make us acquainted also 
the müdhurya o£ Vrndavana. 


salvation corresponding to their conception of 
Hitherto, people heard of only five aspects of salvation, viz. sarsti (having 
asvaryas similar to those of Narayana), sarupya (having a figure similar to 
His), salokya (having residence in the same abode), samipya (being allowed 
to live near Narayana), and sayujya (being merged in His body or in un- 
qualified Brahman). Of these, the devotees may accept any of the first four, 
Provided it affords an opportunity for serving God ; but the last, sayujya, 
they never like, as it obliterates their separate existence. The Vaisnavas 
of the Bengal school, however, are not satisfied with any of these aspects 
of Salvation. They are worshippers of the madhurya of Vrndavana, and 
alm at attaining the loving and disinterested service of Sri Krsna. This 


aspect of salvation they call prapti. 


THE SAHAJIYA SECT 


The Sahajiya sect that came into prominence, perhaps after the time 
9f Viévanatha Cakravartin, who flourished during the last quarter of the 


Seventeénth century, seems to be an open defiance of the Gosvamins. In 
theology, the Sahajiyas do not differ much from the Gosvamins ; but in 
religious practices they discard their teachings which, they say, relate to 
vidhi-marga (the páth of injunctions and prohibitions, or the path of duties), 
as opposed to raga-marga (the path of spontaneous love), which they profess 
to follow. -Their ways are rather diametrically opposite to those of the 
followers of the Gosvamins. A Sahajiyà requires a Woman other than his 

f ooks upon his companion as 


Married wife as a companion of his sadhana, l n i 
tes the love-pastimes of Krsna with 


Radha and himself as Krsna, and imita! Surge 

the soli ER ey dha-Krsna not in images, nor in his heart, but 
in his guru and- the guru’s female companion. On the other hand, to 
approach a person other than one's wife or husband, as the case may be, to 
look upon himself or herself or any mortal as Krsna or Radha; and to 
imitate His alas are strictly forbidden by the scriptures of the orthodox 


Sect, 
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A Sahajiya is not a vegetarian, nor does he observe the austerities Ph 
scribed by the Gosvamins. In short, he does not bother himself much wit 
any course of self-discipline. Naturall 


more popular than the Gosvamin cult, and 


tanya sect, and gave rise to the 
the Caitanya sect into some 
n to its lowest ebb, . 


Like many other sects, the Vaisnavas of the Caitanya school pie 
in the conception of a Personal God ; they also believe in the conception © 


avataras (incarnations) and of the manifest lila, which is only an amplifica- 
tion of the conception of avatàra., : 

I£ He is all-merciful and all-good, there is no bar to His coming down 
to us as avatüra for our good. 


If He be all-loving and alllovable, there . 
must be some to enjoy His sweet 


ness, beauty, and ] 


ove, and some to be loved 
y therefore have 


His associates with whom 
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SANKARA DEVA AND THE VAISNAVA MOVEMENT 
IN ASSAM 


ROM the beginning of the fourth century A.D. to the middle of the 
twelfth century, the ancient empire of Kamarüpa, which comprised the 
p region of Assam and a portion of eastérn Bengal, was ruled over 
y kings of the Varman, the Silastambha, and the Bhauma Pala dynasties. 
These kings were all Hindus, and the gods and goddesses of the Hindu 
pantheon were installed in gorgeously built temples and worshipped accord- 
Jing to Sastric rites. But, in about a.D. 1126, Tingya Deva, the last ruler of 
the Bhauma Pala dynasty, was killed in open battle by Vaidya Deva, the: 
Beneral of Kumara Pala, the king of Bengal After this event, Buddhist 
Tantrics, Sahajiyas, and Nathas, who were representatives of powerful sects: 
In Bengal, gradually penetrated into western Assam; and Mahayana 
Buddhists of northern India, being harassed by the Turks, found safe 
Shelter in upper Assam, where tribal chiefs received them cordially. Assam 
became a stronghold of the Tantric cult including its debased forms, and 


Kamakhya near Gauhati formed its chief centre. 


SANKARA DEVA AND HIS FOREFATHERS 


. About A». 1326 Landa Deva, à Kayastha chief of Kanauj, migrated 
with his kith and kin, and settled in the present Rangpur District in a 
Village which-was named Kanaujpur. Landa Deva was à Sakta and a 
Worshipper of Durga and Siva. His son Candivara alias Devidasa settled 
AB Lenga-Maguri to the east of the present Gauhati Subdivision. Candivara, 
being harassed by the Bhutias at Lenga-Maguri, settled in a village called 
Ali-Pukhuri in the present Nowgong District. His great-grandson was Kusum- 
bara, of whom was'born Saiikara Deva by his first wife, Satyasandha. 

. None of the authentic biographies of Sankara Deva mention the bed of 
his birth, and even with regard to the month and the, day they aré not 


unanimou j ra died in AD. 1568. Tradition ascribes to him a 
= ee eee hed back to Ab. 1463 or . 


long life, but whether his date of birth can be pushed © 
1461 or even 1449 is doubtful ; contemporary historical events suggest 
A.D. 486 as dud k 
robably nearer the mar*- pah 
1 Saikera Deva u his mother on the fifteenth day after his birth, and 
his father in his seventh year. He Was brought up by his. grandparents, 
and well educated in a Sanskrit school. He developed considerable aesthe- 
20 
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tic abilities also. He became a poet, a musician, a singer, and a painter 
of repute. . . , 

jh the age of nineteen, Sankara Deva shifted with his family to 
Bardowa, a village nine miles to the north of the present Nowgong he 
at the age of twenty-one he married, and at twenty-five was favoured wit 
a daughter. His wife, however; died immediately afterwards. 


HIS PILGRIMAGE AND INFLUENCE OF VAISNAVISM 

Sankara Deva went out on a pilgrimage at the age of thirty-three, and 
travelled for twelve full years. During his itinerancy, he went, amongst 
other places, to Gaya, Kasi, Puri, Vrndavana, Mathura, RH, 
Upa-Badarikas$rama, Varahaksetra, Puskara, Dvaraka, and Ramesvara. en 
noticed that Vaisnavism was the ruling religion that had achieved, with. 
a new outlook and movement, the unification of the people on a gomma 
basis through the medium of congregational prayer, accompanied wi 
music. Vrndavana was agog with the songs of Vidyapati and lyrics 4 
Jayadeva. The Rāmāyat sect of the Vaisnavas was powerfully organize 
in northern India. While at Puri, on the occasion of the rathayatra 
festival, Sankara Deva met $ri Caitanya, who was in a state of divine 
ecstasy. Both gazed at each other, but there was no discourse between 
them. Sarikara Deva, however, knew all about the praise that all Orissa 
had been showering upon Caitanya. s d 

Thus impressed and imbued with new ideas, Sankara Deva returne 
to his native home. 

Much against his wish, Sankara Deva married again due to the P 
sure of his relatives. He became perturbed and restive in his min s 
Luckily at this time, Jagadifa Mira, a learned pundit and traveling 
mendicant, came to Bardowa on his preaching tour, to explain the holy 
Bhagavata Purana, and stayed with Sankara Deva. 

‘Sankara Deva regarded the pundit’s stay with him as a divine LANE 
Showered on him. He cast off the ancestral Sakta moorings and d 
translating into Kamarüpi the Tenth Book of the Bhagavata.on the lila 
of Sri Krsna in simple verses adapted to music and singing them with his 
friends. This was-Kirtana, and its sweet melody, pathos, and love began 
to attract people to him. $ 

But the politica] troubles in the east became menacing. His life 
became unsafe. Sankara Deva migrated with his kith aml kin to the north . 
bank of the Brahmaputra in the Ahom territory, and settled -first in the 
Darrang District, then in the North Lakhimpur Subdivision, and lastly 
in the Majuli area at Belguri on the bank of the Dhoa-lor or Dhoa-suti 
stream, 
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; NEW ORIENTATION OF HIS CULT 
The religion of the common people had been Hinduism, influenced 
greatly by Buddhist Tantric observances and ceremonies. To adapt him- 
self to the local environment, Saikara Deva carved a wooden image of 
Sri Krsna, named it Madana Gopāla, and installed it in his prayer house 
with elaborate ceremonies. To fall in line with the prevailing Buddhist 
influence, he designated his form of initiation as Sarana, and divided it into 
three categories, as nama-sarana, guru-sarana, and bhakta-Sarana, 'corre- 


Sponding to the Buddhist dharma-sarana, Buddhaáarama, and sangha- 


Sarana. The congregational prayer house 
worked well, and people began to gather roun 
alias Ramadisa, a Kayastha, became the interpreter of his mission ; and 
Satananda Kayastha, a staunch Sakta, became a faithful Vaisnava. Madhava 
Deva, a young trader, the brother-in-law of Ramadasa, dedicated himself to 
the person of Sankara Deva and to the propagation of his mission. 

All went well for some time, but an unexpected calamity marred the 
Whole atmosphere. For alleged neglect of duty in the .elephant-catching 
arranged in the open forest by tho Abom Ee the people who had gone 
to help in the catching were ordered to be arrested. Sankara Deva escaped, 
but Madhava Deva and Hari (Sankara’s son-in-law) were taken prisoners 
along with others. Madhava Deva was, however, set free, being considered 
a mendicant ; but Hari and others Were beheaded. Sankara Deva sailed in 
on with his family and followers down the Brahmaputra till he reached 

arpeta and settled there. 

Sankara Deva ‘continued his wo 


Posing songs, and writing dramas an 

by the si gs, and writing dra x UM PAN anil 
mpl iti t melody, and easily intelligible high pmi 
ple en alee 4 mbers. Mohammedans, Garos, 


SOphic ; A 
5 Phic ideas, joined his mission 1n large numb S 
i Jhutias, Mikirs, and the so-called low-caste Hindus also found equal posi- 
a with others in his prayer house; and some of them were appointed 

i i AP uc ae 

gh priests of his mission. H FT, d of 
. In this area, Sankara peva adopted a simpler method. instea o 
installing an image of Visnu or Krsna, which, as a matter of ancient tradi- 
tion, required the e ve the Brahmanas, he introduced the system of 
Placing a holy book on a wooden pedestal in the prayer house, or in the 


Place where th 1 held. For services before this emblem 
r tana was hela: " 
dub e dw. e, This wasa bold deviation from 


a . 
rad devoted man of any caste Was eligibl 
"We time-honoured custom prevalent in the country, and the conservative 
tahmanas, who were already hard hit in their profession, in a body com- 
na, describing him.as an 


Plained against him to the Koc king; Naranaraya 
£ Sarikara Deva with the complainant Brah- 
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maņas was arranged in the royal court. In the polemical discussion that 
ensued, Sankara Deva conducted himself so well that Naranárayana was 
fully convinced of the extraordinarily high qualities of head and heart 
of the, preacher of the new mission. He dismissed the Bráhmanas' com- 
plaint as futile, and offered Sankara Deva a position of honour in his 
court. Sankara Deva opened his permanent second headquarters at 
Cooch-Behar. 

Sankara Deva went out on a pilgrimage for the second time. On 
returning home, he went to Cooch-Behar again, where he wrote a drama on 
Sita’s marriage with Rama, and himself took part in the play that was 


arranged in the palace. While still engaged in translating the holy Bhaga- 
vata, he breathed his last in a.p. 1568 


WORKS OF SANKARA DEVA 

Unlike many of the Vaisnava preachers of other parts of India, Sankara 
Deva did not write any commentary on the Brahma-Sütra or on any classi- 
cal book, nor did he write any book exclusively to propound his theory or 
principle. His views are expressed in his original compositions in the form 
of songs, sonnets, dramas, and also in translations of some of the classical 
books. ` 

Sankara Deva translated a chapter of the Markandeya Purana, bearing 
on the life-story of Harigcandra. : He translated in simple verse the whole 
of the First, Second, Eleventh, and "Twelfth Books, and portions of the 
"Third, Sixth, Eighth, and Tenth Books, of the Bhàgavata into Kamaripi, 
the spoken dialect of the local people. He composed Bhakti-pradipa, bea 
ing on the Bhakti cult as propounded in the Garuda Purüna, also in verse 
in the Kàmarüpi language. He wrote Bhakti-ratnakara in Sanskrit, collect- 


ing the theory of Bhakti cult from different Sastras. He was greatly 


influenced by Bhakti-ratnüvali o£ Visnu Puri of the Madhvacarya sect, and 


shad it translated in verse by his disciple Madhava Deva into the Kamardpi 
language. He composed Kirtana in simple verse suited to music, dealing 
with the whole life-story of Sri Krsna as depicted in the Bhagavata- His 
Gunamiaila is 2 synopsis of the whole of the Bhagavata, so far as the life-story 

of Sri Krsna is concerned, in a very concise and simple form in verse. 
Sankara Deva wrote six one-act dramas known as Ankia-nat. Five are 
based on the life-story of Sri Krsna, bearing on the Bhakti cult and the 
sixth is on the marriage of Sita with Ràma. Apart from these, hc composed 
: several songs of deep philosophical import, and some other on the life- 
Stories of Sri Krsna and Ramacandra., These songs are highly ‘classical ED 
far as musical technique is concerned, and they-are AES the Bar-gils 

(great songs). 

204 


SANKARA DEVA AND THE VAISNAVA MOVEMENT IN ASSAM 


Under the instruction of his master, Madhava Deva composed Nama- 
ghosa, a book on the main tenets of the Bhakti cult, in simple Kamarüpi 


verse. It contains the essence of the cult as inculcated in various Sastras, 


and in many cases the originals have been translated verbatim. The book 
. 


contains one thousand stanzas or psalms, and is commonly known, as 
Hajari-ghosà (hajar, thousand). 


HIS PHILOSOPHY 

Throughout all his writings on bhakti, Sankara Deva is mainly influ: 
enced by the Bhagavata and the Bhagavad-Gita. The Bhakti cult consists 
in the cultivation of an intimate relationship between the worshipper and 
the eternal, omniscient, all-powerful God, who is a Person. It is opposed 
ED. Karma-marga, the path- of prescribed duty or sacrificial works, and to 
Jüàna-marga, the path of knowledge (reasoning on impersonal Reality. It 
is a kind of revolt against the monism of the Advaita Vedanta and the 
agnosticism of the Samkhya. s 

Sankara Deva in his Bhakti-ratnakara admits that Jiva (the individual 


Soul) and jagat (the world) are by no means different from Brahman, the 


Supreme Divinity ; it is only ajñāna or nescience that gives rise to à feeling 
of difference. In his Kirtana also he reiterates the same view; who, he 
asks, can ascribe dvaita or duality to God when, on transcending the Maya 
or nescience, it becomes clear that the same Nirafijana,, or the supreme 
Divinity, exists in every item of His creation? The apparent difference, he 
asserts, is only in nama (name) and rüpa (form), a5 between gold and the 
Various ornaments made out of it. But at the same time, he asks, do I 
require the cultivation of such knowledge? And he replies that it is not 
Necessary for one who seeks the pleasure of implicit devotion to the one 
God who pervades the whole universe. e j 
Sankara Deva explains the position more elaborately in his Bar gits 
it is only the action of Maya that 


(4, 7, Nath’s Edition). He teaches that 1 : a 
deflects us from the: realization that the whole universe, comprising the 
Moving and the non-moving; the static and the dynamic, .. . 1S pervaded 


Y one God, in the form of Tivara, and all these are His parts. ‘We are, 


Oh Lord!’ ‘Thy parts (tert amsa).’ , 

This De. x teaching of the Gita that the Jivas are 
His parts (XV. 7). When Maya is transcended, the cosmos does not dis- 
appear totally as a hallucination, but only changes 15 meaning and signifi- 
cance, 

Sankara Deva begins his Ki 
Who assumes a form (rūpi) and is the ca 
(avatüra). He is Vasudeva, the pis 


rtana with obeisance to Sanatana Brahman, 
use (karana) of all the incarnations 
Lord, Paramefvara, who dwells in 
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the heart of every creature, and is the origin of the self and the cosmos. 
He is Purusa.” . 

The question of creation leads ,to the popular Sàmkhya philosophy of 
Purusa and Prakrti, the dual cause of ‘creation ; but Sankara Deva, true to 
the Gita, solves it by saying that quite apart from Purusa and Prakrti, and 
yet the cause and upholder of the two, is Paramesvara, Narayana (Nama- 
ghosa, 173). ‘In this world the “inhabiter” or the “indweller” (Purusa) 
has two forms:- the ksara or the perishable individual soul, and the aksara 
or the immutable Brahman. The Supreme (Uttama-purusa), who is other- 
wise called Paramatman, the Immutable, and the Lord, upholds the three 
worlds, having interpenetrated them. As I am beyond the Asara and the 
aksara, I am known, in the universe as well'as in the Vedas, as the Purusot- 
tama’ (B.G., XV. 16-18). Sankara Deva's Krsna is this supreme Brahman, 
Paramatman, who is beyond the individuals and the immutable Brahman, 
and is, at the same time, the upholding and the interpenctrating spirit of 
them both. : j 

Mādhava Deva explains this intricate discourse in his Nüma-ghogt 
(171) in the simple manner that "sara.refers to this visible body or form 
(deha), and aksara refers to Brahman (the unmanifest out of which all 
manifestations come), but greater and better (uttama) than the two is Hart 
who is known as Purusottama’. 

Sankara Deva accepts this Purusottama, Parameévara, and Nārāyaņā . 
“as identical with Vasudeva Sri Krsna, the son of Nanda and Yagoda, who 
is all-perfect and is Bhagavat (supreme Divinity) Himself. The Bhügavata 
prescribes the method of worshipping this supreme Lord in the kaliyugt 
with kirtana, by identifying Him with $1 Krsna and Ramacandra, an 
addressing Him as Mahapurusa. (XI. 5, 32-34). Thus the Purusottama of 
the Gita is the Mahapurusa of the Bhügavata. Sankara Deva's religion is 
known as the Mahápurusia Dharma ; and, as the main method of worship 
is kirtana or Singing the praise of the name of the Lord, it is also 
called the Nàma Dharma. The mantra for initiation is ‘Hare Krsna, Hare 
Rama’. : $ À 

It is very probable that the term ‘Mahāpuruşiā’ has been derived from 
the Bhāgavata passage referred to above ; but it 
Assam by a certain sectionæf people that the term 


' names or sobriquets. af 
wn as Damodaria, of Ha 
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Deva as Hari Devia, and of Purusottama Thakura (Sankara Deva’s grandson) 
as Thakuria. f 

The mantra, or the nāma as it is called, is only a. means to an end, 
for it is stated in) the Nama-ghosa (4) that this nama is to be recited only 
to’ purify the mind, to help one to realize the supreme Deity, who is other- 
wise indescribable (avyakta) and formless (miirti-Siinya). 

As the Gila strictly enjdins giving up. all other practices and cere- 
monies, and instructs only implicit resignation to one God (mamekam 
Saranani vraja), Sankara Deva also lays great stress on eka-Sarana. His 
religion is therefore known as Eka-éarania Dharma (religion of refuge in 
one Lord). : 

In support of his theory, Sankara Deya quotes an expression from the 
Bhagavata: ‘As the trunk, branches, and twigs of a tree are nourished by 
pouring water only at the root ‘of the tree, as the organs of the body are 
nourished | by. ‘supplying food to the vital principle (taking food in the 
stomach) only; so all gods are propitiated only by the worship of Acyuta 


Krsna’ (IV. 317 14). : 
À e devotee should establish a loving relation- 


Vaisnavism enjoins that th t 
ship with the object of his worship. This relationship can be of five types, 
viz. Santa (of a serene devotee), dasya (of a servant), sakhya (of a friend), 
vatsalya (of a parent), and madhura (of a consort). of all these, Sanikara 
Deva laid great stress on the dasya-bhava, teaching implicit sense of service 
to God, like a faithful servant, without hoping or asking for any reward 
in return, Madhava Deva begins his Nama-ghosa with obeisance to the 
devotee who is indifferent even to salvation. The madhura-bhava with the 
Radha cult, which gathered a great impetus in Bengal thanks to the preach- 


ing of Sri Caitanya, had no attraction for Sankara Deva. 


OF THE MOVEMENT 

After the death of Sankara Deva, his Brahmana disciple, Damodara 
Deva, remodelled his institution, at Patbausi near Barpeta, with es help 
of his own Brahmana disciple, Vaikunthanatha Bhatta Deva, introducing 
"many Brahmanical rites and ceremonies. In the place of : holy book 
as the object of worship or obeisance, he installed the image [n n with 
Other paraphernalia of worship. Madhava Deva Seren another insti- 
tution, with a gorgeously constructed Kirtana-ghar (house performing 
kirtana), at Barpeta, where he strictly followed the system 9 is master. 
Varinsi Gopala Deva, a youns Brahmana of North Lakhimpur in Upper 
Assam, who had once met Sankara Deva at Belguri during his childhood, 
came to Barpeta in search of a master. H 


Deva and trained up by Madhava en an 


SPREADING 


e was initiated by Damodara 
d then he was sent to Upper 
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Assam to preach Vaisnavism. In the face of great odds, and of opposition 
from the Buddhist Tantric gurus of Upper Assam, Varnéi Gopala Deva à 
succeeded in establishing a large Vaisnava institution first at Kalabari 
and then at Kurua Banhi;,-where he installed a stone image of Govinda, 
brought from Orissa. Many Vaisnava emissaries gradually went forth E 
the Upper Assam side where Varngi Gopala Deva had already prepare 

the way, and they started Separate institutions in different parts of the 
country. Within a short time, the common people became attracted 
to the new cult. Officials of the Ahom king also became attracted to the 
religion and started patronizing the institution. After the death of Varisi 
Gopala Deva, the Ahom king Jayadhvaja Sirhha was initiated into Vaignav- 
ism in a.D. 1648 under the teaching of Nirañjana Bapu, a learned pundit 
of the Kurua Banhi satra (centre of religious instruction). The king made 
extensive grants to his preceptor, and a separate satra was established for 
him at Auniati. Other satras also received royal favours from time to time, 
and ultimately Vaisnavism became the royal faith in the country. 


FORMATION OF DIFFERENT GROUPS 


Sankara Deva's system was very simple and could be easily followed by 
everybody. Later on, when modifications were gradually introduced in 
rites and ceremonies, different schools of thought came into being. Sankara 
r of his master, was very puri- 
nd equally rigorous in practices. Over a slight differ- 
ence in practices, there was started a new school known as Nika Sarhhati 
(nikā, puritan). The Brahmanical school, started by Damodara Deva (who 
was. latterly regarded as an incarnation of Krsna, and sometimes of Rama, 
in his school), and expanded by Varhéi Gopala Deva, Nirafijana Bapu, and 


Vanamali Deva, was known as Brahma Sarhhati or Bamunia school. Caste 
Was more recognized in this School than i 


Deva of Bhowanipur, near Barpeta, 


last disagreed with his master on id 
jàr, near Barpeta, 


» a Kayastha youth of North Lakhimpur, was the dis- 
his master, as he developed a 


z 
nescience) Sampradaya (sect). Sankara Deva's 
grandson, Purusottama Thakura 


SANKARA DEVA AND THE VAISNAVA MOVEMENT IN ASSAM 


rites and observances, and seceded from the followers of Madhava Deva. 


His followers are known as Thakurias. 
By the adoption of some of the practices of the Buddhist Tantric 


observances in the, Vaisnava rites and ceremonies, various minor groups, 
though in principle they owed allegiance to one or other of the six groups, 
emerged as separate entities. They are Rati-khova (eaters at night), 
P ürna-bhogia (enjoyers to the full), Tamul-no-khova (non-eaters of betel- 
nut), etc. : 

Followers of all these groups or schools, however, accept the same philo? - 
sophical principle of Sankara Deva ; and the Kirtana of Sankara Deva and 
the Nüma-ghosü of Madhava Deva are their main scriptures. The main 
difference consists in the observance of rites and ceremonies. 


THE SATRA INSTITUTION 


The building in which the holy book is placed on the pedestal, or 


the image is installed, for the purpose of worship is known as the mani-küta, 
and the big house in front of it, where kirtana is held, or drama is per- 
: ion of the two is 


f , ; 
ee? is known as the kirfana-ghar ; and the combinati 

dba by the general term nama-ghar. In a permanent institution, a 
arge number of devotees stay within or near the precincts of the nama-ghar 


ker separate huts, constructed in lanes on all the four sides. These lanes are 
nown as the hatis. The whole institution is known by the term satra 


(literally, the refuge of devotees). 


Sankara Deva lived a family life with wife and children. In spite of 


his protests, his disciple Madhava Deva led a celibate life, though he never 
Encouraged others to follow this course. ‘A celibate devotee’, said Madhava 
Deva, ‘is like a soldier within a well-guarded fort, whereas a devotee leading 
a family life is like a soldier fighting in the open field. Damodara Deva 


Was a widower; Varnsi Gopala Deva remained a bachelor, but he handed 
a married man in. preference 


Over the charge of his Kurua Banhi satra to 
m in several of the Bamunia 


to a celibate. But later it became the custo e 
Satras and some of the Mahapurusia satras that the chief guru of the satra 


or the satradhikara, as he is called, should be a celibate. The devotees 
Wing within the satra precincts also lead a celibate life, and they are called 
dasin Bhakats or Kevalias (ot Keulias. In some of the satras, these 
Bhakats are maintained by the satras, and in others they live independently 
on their own earnings. The Udasin Bhakats work as officers of the satra 
€state and perform other daily routine duties. They spend their whole time 
m cultura] activities, including the- pursuit of arts and crafts. 


The system of succession is different in different satras: 
(i) Putranukrama or the hereditary claim of the eldest son. 
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(ii) Jyesthanukrama or the eldest male member of the family 
succeeding. 


(ili) Yogyanukrama or the ablest and the most qualified male 
member succeeding. 
The first two systems are followed in the satras where the satradhikaras 
lead a married life, and the last is followed in the satras of celibate heads. 
In the last, the satradhikara selects any suitable young man, 
from amongst his disciples or the Bhakats who had be 
"but from any family he likes, and trains him under 
the requisite education. This selection has 
Bhakats. At the demise of the satradhikara. 
deka-adhikara (deka, young), 
Bhakats of the satra. 


(iv) The Barpeta satra lias recently adopted the method of votes for 
the selection of the satradhik l 


ara. 
The position of women is not clearly defined. Sankara Deva is said 
to have deni ivi 


not necessarily 
en living in the satra, 
his care, giving him all 
to be approved by the elder 
; this young man, known as 
is installed as chief with the approval of the 


: Y, and was respected by all for her 
hilosophical discourses. Padmapriyà, the daughter 


De composed Several songs of high philosophical value. ‘The 
present position is that even the formal Sarana is denied to a woman. She 
can rfeither become a Keulia oraU 


by the jyesthanukrama or 
into the kirtana-ghay of any of the prominent satras of either the Udasin 
or the non-Udasi 


ceremony ; they sit outside on 
hat goes on inside. In ordinary 
5 ot belonging to any satra, women, however, are allowed 
ere are no male members, and i d sing 
; erform kirtana an 
prayerful Songs by themselves, > P 
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PLACE OF THE TANTRAS IN INDIAN SPIRITUAL LORE 


T HE Tantras have remained a neglected branch of study, in spite of the 


fact that they include a very considerable number of texts, most of 


1 them still in manuscript, varying in date from the fifth century to the 
nineteenth. Some relegate them to the class of black magic, whereas 
others consider them full of obscenities and unfit for the study of a man 
of good taste. These contentions, however, do not represent the whole 
truth. It cannot be denied that in some texts there is what may be called 
black magic, and there are also a few texts full of obscenities ; but these do 
Not form the main bulk of the Tantric literature. They also do not 
Tepresent the ‘Tantric sadhana at its best. The Tantric literature essen- 
tially represents a very important part of Indian spiritual lore, so far as its 
Practical aspect is concerned. A failure to appreciate its real significance 
Tenders our understanding of the ancient spiritual knowledge shallow and 
Superficial. uq 

The word ‘tantra’ is derived in the Kagikavrtti from the root ‘tan’, to 
= read, but some later writers have professed to derive it from the root 
tairi or ‘tantri’, meaning origination or knowledge. In a special sense it 
means ‘the scripture by which knowledge is spread’ (tanyate vistaryate 
ifi@nam anena iti tantram). But any branch of knowledge is not called 
Tantra’ now, though at one time this term seems to have borne diverse 
Meanings. It is a cultural discipline in a wide sense, and, when used 
in a more limited sense, it is spiritual knowledge of a technical. nature. 

Vhen Sankara calls Samnkhya a Tantra (as Samkhya-karika itself does in 
harika, 70), he looks upon it as a technical branch of spiritual knowledge. 

n one standard Tantric text, the Kamikagama, Tantra 1$ defined as a 
Class of texts *which promulgates profound matters concerning fattua and 
mantra’ (tanoti vipulanarthan fattvamantra-samanvitan). The two words | 
tattva and mantra have a technical sense: tattva means the science of the 
Cosmic principles, while mantra means the science of the mystic sound. 
Tantra therefore concerns the application of those sciences with a view 
to the attainment. of spiritual ascendancy- - 53 

The Tantra is regarded as a éruti or Agama, revelation , as opposed 
to a Smrti or Nigama, ‘tradition’. It is thus- classed with the Vedas. It is 

18-19.. I have differed from Woodroffe’s 


1 " 
Woodroffe, Shakti and Shakta (Second Ed), PP- 


inte i 
Tpretation of the verses. 
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usually defined as ‘Srutisakhavisesah’, a particular branch of the’ Vedas. This 
claim is strongly maintained not only by the later Tantras, but also by the, 
earlier ones. One of the oldest Tantras available in manuscript, Nisvasa- 
tativa Samhita, holds that the Tantra is the culmination of the esoteric 
science of the Vedanta and the Samkhya. In fact, it combines with the 
ultimate reality of Brahman or Siva the validity of the world as an expres 
sion of His Sakti. The consort of Siva therefore is first taught the Vedanta, 
then the twenty-five Samkhyas,? and after that the Siva Tantra. Pingala- 
mata, which is an equally old Tantric text, says, ‘The Tantra, first communi- 
cated by Siva, came down through tradition. It is Agama with the charac 
teristics of chandas (Vedas)’.* 

The later Tantras reiterate the same claim. The Kularnava Tantra 
says (II. 140-41) that kuladharma is based on, and inspired by, the truth of 
the Vedas. In the same place, Siva cites passages from the Sruti in support 
of His doctrine. Prapañcasāra and other Tantras cite vaidika mahāvākyas 

. and mantras ; and as mantras are a'part of the Vedas, the Meu Tantra 
says that the Tantra is a part of the Vedas* The Niruttara Tantra calls 
the Tantra the fifth Veda, and kulācāra the fifth asrama,® which follows 

"all others. The Matsyasiikta-mahatantra says that the disciple must be puis 
of soul and a knower of the Vedas (XIII). He who is devoid of vaidika- 

, kriyā is disqualified.* The Gandharva Tantra says that the Tantric 
sadhaka must be a believer in the Vedas, ever attached to Brahman, living 
in Brahman, and taking shelter with Brahman.” The Kularnava Tantra 
says that therë is no knowledge higher than that of the Vedas and no 
doctrine equal to the kaula (III. 113).8 , 

This claim of the ‘Tantras to be regarded as the Sruti, however prepos 
terous it might appear, is perfectly logical. Our knowledge of the šiva 
B M ea our judgement in this matter has often been guided 

- heterodox Tantras. In fact, a. good deal of the heterodoX 


s i ois introduced into the Tantras from time to time, ky 
nt of the general community of pu 1 E v s D 
À rpose in ractices 
all grades. j OF purp the esoteric p 


THE VEDAS AND THE TANTRAS 


x E essence of the Vedic religion is ritualistic. Whatever might Have 
l i t s as of the Vedic sacrifice in the early Vedic period, it developed 
a o a highly mystical ritual in course of time. Tt assumed the characte? 
of a sort of magical operation, independent of the gods, efficacious by 1b 
* The Samkhya cat. i i 
i Prūnatoşint. 70° PONES: wa *P. C. Bagchi, Studies in the Tantras, p. 106- 


gcc * Maharudra Yamala, I. 15; II. 2. Prāņatoşiņī, 108- 
MOEREN ? Woodroffe, op. cit., p. 45. 
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oducing good as well as bad effects. The 
he forces of nature, in order to guide them 
Correct recitation of the mantras was 


the most important means of producing: the desired effect. The mantras 
invoke the gods, the embodiments of natural forces, to the ificial altar. 
The gods are imagined to come down to the altar by th. force of the 
ritual and the recitation of the mantras. The ritual centres round the idea 
of bringing about the union of two principles, one male and the other 
female. The accomplishment of this union leads to the success of the 
ritual.® ^ 

The religious attitude in the Tantras is fundamentally the same as in 


the Vedic ritual. The Tantric sadhana also concerns the attainment of 
ascendancy over the forces of nature by the exoteric ritual of the Vedic 


type, as well as by the esoteric ritual involving the yogic practice, its aim 
being the union of the two principles, the Siva and the Sakti. The Tantras 
Not only use new symbols, and simplify the Vedic rituals to some extent, 
but introduce a greater complexity in. the esoteric portion. The beginning 
of this esoteric turn of the ritual may also be found in the Brahmanas and 


the Upanisads. To give one example, it is said in, the Satapatha Brahmana: 
The head is the chariot of Soma ; the mouth, the ahavaniya fire ; the crown 
of the head, the sacrificial post ; the belly, the cart-shed ; the feet, the two 

Limbs 9 (15-83/2:8)) 


fires; the sacrificial implements corresponding to 
g verses of the Brhad- 


o be found in the openin: 
ha Brahmana account. ‘The 


own force, and capable of pr 
chief aim was ascendancy over t 
in the interests of the sacrificer. 


ü 7 A 
ei iia Upanisad, which repeat à Satapat 
antras place greater emphasis-on this esoteric 


From this point of view, it may be argue nt 
Out of the Vedic religion and were then developed as a distinct type of 


esoteric knowledge. The Vedic ritual continued to be practised even after ' 
the Tantra had been well established. It js practised to some extent even 
Now, but it has survived more in form than in spirit. The more 
Vigorous aspect of the Vedic religion was continued and developed in 


the Tantras. j ; 
The Vedic sacrifice was # technical operation capable of producing 
a desired by the sacrificer. It could thus be used for oe and 
ad pu isher and lower en Thus one of its aspects 
purposes, for both highe ed black magic, and in 


could easily be developed into what is usually call 


the Vedic texts we already have traces of this. The Samavidhana Brahmana 
which is a part ot the Sadvimsa | 


and the Adbhutadhyaya Brahman® 
Brahman a; are fall E references to such practices. The Atharva-Veda is 


sacrifice. 
d that’ the Tantras emerged 


e Vedic ritual, see Bergaigne La Religion Vedique. 


c dans les Brahmanas, P: 
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commonly believed to be a code of such magical rites. In one place, the 
Sadvimsa Brahmana says: ‘If one wants to assure victory to one’s army, 
one should go away from the camp, cut some herbs at both ends, and throw 
them in the direction of the enemy uttering the mantra “Prasahe kas bug 
paśyati (Prasaha, who sees you?)...". Thus the army of the enemy dis- 
appears and is dissipated..." This will serve to explain the occurrence 
of the magic practices frequently referred to in the Tantric literature of 
later times. It is not impossible that in many cases they are derived 
from the religious practices of a primitive society assimilated into the Vedic 
society ; but, logically speaking, they also represent a phase of the Vedic 
ritual, not practised for higher spiritual purposes, but for certain lower 
ends in which a group of people had always some interest. 


ORIGIN AND DEVELOPMENT OF THE TANTRAS 


Tantras as a special class of litera- 
sadhana, were intimately connected 


- Both Saivism, under the name of 
which seems to be very old, are referred to for the 


studied by R. G, Bhandarkar, describes the system 
Secret method of sadhana’. It further says: “This 
have gone through yoga 
o mental sacrifice. The 
: hmanas guided by thé Vedas and who have given. up 
the mixed Wership, are competent for the worship of the single one, 
dwelling in the hear, The three orders, the Ksatriya and others, and 
or have resorted to selfsurrender, are competent 
for the Worship of the fi ü 


The Paficartra, however, remained restrained in its development. It 
is Saivism which supplied a m i 
"of the Tantras. The Mahabha 
first preached by Siva-Srikanth: 


n Lévi, op. cit., pb 180. 
1 R. G. Bhandarkar, Vaisnavism, Saivism, 


a. 


and Minor Relig 


ious Systems, p. 40. 
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Was probably a human teacher. Pingalamata, a Tantric work preserved 
in Nepal in an old manuscript of A.D. 1174, speaks of Bhagavat Srikantha- 
natha as its author. Lakuliga was probably his disciple. Lakulisa and his 
disciples are mentioned in an inscription of Candragupta II of the Gupta 
dynasty. According to this inscription, Lakuliía had four disciples: 
Kusika, Garga, Mitra, and Kaurusya. Variants of the last three names are 
found in the Puranas. They lived about ten generations before the time 
of Candragupta IL This would place Lakuliía almost in the time of 
Patafijali who first speaks of Siva-bhagavatas in his Mahabhasya. Patafijali 
is mentioned in the inscriptions of Java ‘along with the four disciples of 
Lakuliga as ‘five devatàs'.? 

Thus, Pasupata was the oldest form of Saivism prevalent in North 
India. This is what may be called Agamanta Saivism. The school 
Possessed a considerable literature called Agamas, a number of which are 
Preserved in old manuscripts in the North Indian script of the eighth and 
ninth centuries. The literature must have come into existence at least 
in the Gupta period. The Agamas were eighteen in number according 
to one tradition and twenty-eight according to another." 


THE SIVA TANTRAS 


The eighteen Agamas, which are alsó called Siva Tantras, are the 


following: (1) Vijaya, (2) Nisvasa, (3) Svayambhuva, (4) Vatula, (5) Vīra- 
bhadra, (6) Raurava, (7) Makuta, (8) Viresa, (9) Gandrahasa, (10) Jnana, 
(11) Mukhabimba, (12) Prodgita, (13) Lalita, (14) Siddha, (15) Santana, 
(16) Sarvodgita, (17) Kirana, and (18) Paramesvara. Of these Nisvasa, 
Kirana, and Paramesvara are still preserved in Nepal in, manuscripts of 
the eighth and ninth centuries. There is also a copy of Paramesvara in 
the Cambridge collection, the manuscript being dated AD. 859. _ Nisvasa 
Tantra itself mentions these eighteen Agamas as constituting the: Siva-sastra 
transmitted by Rudra. It also mentions ten more Siva Tantras transmitted 
by Sadaáiva: 15 (1) Kamika, (2) Yogada (?), (3) Divya, (4) Karana (Kirana?) : 
(5) Ajita, (6) Dipta, (7) Suksma, (8) Sahasra, (9) Asta (?), (10) Amsubheda. 
€ two lists might be two different ways of computing the same literature. 
ariations in the titles of some of these Agamas are known, and some names 
are obviously corrupt., i 
. The Agamas or Siva Tantras hav 
With the main elements of the Vedic ritual, such a 


e ritualistic character. They deal 
s homa, abhiseka, diksa, 


p. e. Bagchi, "Religion of Bengal in History of Bengal, I. pp. 405-6. 

A The Bagchi, Studies in the Tames of books is due to different sources. 
P. C. Bagchi, Studies in the Tantras, p: 9 
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yajfiaprakarama, and, in addition to these, the method of erecting a ee 
temple (instead of a sacrificial altar), the mode of worshipping Siva, Au 
mukti (salvation), etc. These texts therefore hold that for sadhana = 
is need of exoteric ritual of the Vedic type, as well as of esoteric jen. 
` like yoga. The purpose is the attainment of salvation (mukti). It 5 x 
tains that the highest caste, the Brahmana, is alone eligible for the sad " 3 
The god invoked is not any of the old gods of the Vedic pantheon, y. 
Siva. The texts further profess that they represent the culmination (o E 
spiritual knowledge, the beginning of which is found in the Vedanta rs 
the Sathkhya. Although a chronological scheme is not possible in E e 
present state of our ‘knowledge of the Tantras, it appears to me that 9 
Tantras of the Agama type were prevalent ‘during the first five or si 


THE YAMALAS 

The next phase in the development of the Tantras is probably THPRE 
sented by a class of literature called Yamala. The principal Yamalas are 
eight in number: Rudra, Kanda (Skanda), Brahma, Visnu, Yama, Vayu, 
Kubera, and Indra. One of the principal Yamala texts, the Brahma 
Yamala, is preserved in Nepal in a manuscript of a.v. 1052. It gives a 
list of the eight Yàmalas and says that they were communicated by Tus 
eight Bhairavas—Svacchanda, Krodha, Unmatta, Ugra, Kapalin, Jhankara, 
Sekhara, and Vijaya. Whereas the original Siva Tantras or Agamas repre 
sent the Rudra or Sada£iva tradition, the Yamalas represent the Bhairava 
tradition. Bhairavas seem to have been human teachers who had attained 
complete spiritual emancipation and had almost become Siva. Two other 
old texts belong to the Yamala group. They are Pinpalamata and Jaya- 
dratha Yamala. Pingalamata explicitly states that Jayadratha Yamala, an 


ment to Brahma Yamala, 
Jayadratha. 'The Jayadrat 


» it must have existed in India much 
earlier. 'The Yamala literature with i 


reasonably supposed to have come in i 
and ninth centuries, Additions mi 
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Yamalas, excepting the Brahma Yamala, is not known to us. There are 
fragments of the Rudra Yamala published in Bengal, but it is difficult to 
Say how far they have preserved the old text. 

The Yamalas indicate a great development in the Tantric sadhana, 
Not only by trying to define for the first time the various Tantric traditions, 
but also by introducing a great variety of cults of new gods and goddesses. 
They give us for the first time a well-developed Tantric pantheon and 
apparently affiliate in many cases a large number of local cults, and open 
Up the field of Tantric sadhana to people of other castes. While preserving 
the orthodox tradition of the earlier period, they thus assume a heterodox 
character. 

In regard to the transmission of the Tantric lore, the Brahma Yamala 


Blves an interesting account,’* according to which Igvara communicated the 
Secret knowledge to Srikantha ; the latter incarnated himself in a village 


Called Kanavira near Prayaga. He communicated the Tantras in one ` 
hundred and twenty-five thousand anustubh élokas to various disciples. 
One of the recipients was a Bhairava. That Bhairava communicated it 
to various other Bhairavas, to wit, Krodha, Kapala, Padma. Padma 
hairava transmitted it to Devadatta, a Brahmana of the Odra country. 
evadatta had fourteen disciples: Rakta Bhairava, Jvala, Hela, Vama, 
Vijaya of Madhyadeéa, Sigarhsa of Saurastra, Gajakarna, Canda of Sindhu, 
and others. It is interesting to note that many of them are said to have 
been Atharvan Brahmanas, while Sisarnsa is said to have been a Sidra. 


THREE CURRENTS OF TANTRIC TRADITIONS 


The same text further determines the Tantric traditions according to 


3 t " " . ES 
iud (current). There are three currents according to it, daksina, vama, 
three Saktis of Siva and are charac- 


and madh h 
; yama. They represent the 

chapels i minance of each of the three gunas, sattva, 

VÉ E Pm follow a particular line of 


rajas, and h class 
tamas. Tantras of each c i ine o 
ees lasses of Tantras: daksina, which is 


Sadhana, ree C ; 
characterized by a d gu (Suddha) ; vama, which is characterized by 
"jas, is mixed Goimtira) ; and madhyama, characterized by tamas, 1s impure 
(aśuddha), The daksina current issued from the right mouth of Siva. It 
!5 classified oin U^ the four pithas (modes of sadhana) and also 
according to the degree of purity. The four pithas are vidya, mantra, 
™udra, and mandala. The eight Bhairavas, givers of the eight Yamalas 
Mentioned before, belong to the vidyapitha. The Tantras belonging to 

155 pitha are Yoginījāla, Yoginihrdaya, Mantramalini, Aghoresi, 


le * 
Tbid., pp. 102.5. , 
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Aghoresvari, Kridaghoresvart, Lakinikalpa, Marici, Mahamarici, -—-— 
idyagana. The text also mentions the Bhairavas belonging dd 
s» cnc" and says that the two pithas, mantra and mudra, are c = 
el se with each other. The mandalas, according to = Lm FUN 
determined by gods like Rudra or Siva, who are derive a E 
mudrapitha. The madhyama current issues from the upper bees 
Siva. The Tantras belonging to this class are V ijaya, Nisvasa, Suay > ie 
Vatula, Virabhadra, Raurava, Makuta, and Viresa. The text pu Ae 
that ‘the Tantras of a higher class’ are Candrajfiana, Bimba, pere 
Lalita, Siddha, Santana, Sarvodgita, Kirama, and Paramesvara. e= 
those who promulgated these Tantras, there are the names of 4 v r 
teachers, such as. Uśanas, Brhaspati, Dadhīci, Kaca, Lakulīśa, panes i 
and a few others. We have not found any explicit mention of the Tan 


* w : Acamas 
of the vama current. Probably they are included in the list of Aga 
mentioned as 'the Tantras of a higher class’, 


SOME OTHER TANTRIC SADHANAS - 
The Brahma Yamala also speaks of the worship of the local eo 
It says in one place that one of the disciples of Krodha Bhairava pee 
the goddess Brhodari on the outskirts of a village called Brhodari and t b 
attained spiritual knowledge. This obviously indicates the process 
assimilation of the local cults by the Tantras. pA E 
The two supplements -of Brahma Yamala, Jayadratha Yamala š ds 
Pingalamata, mention a much greater variety of Tantras and saulon 
Pihgalàmata mentions two classes of Tantras belonging to it: ete 
and Uddiyani.* These two are place-names, Uddiyana being in the nor f 
west (Swat valley) and Kāmarūpa being in Assam. It gives a' new list "à 
seven supplements to Brahma Yamala, namely, Daurvasya, Paicika, akg 
Svatamata, Jayadratha, Phetkara, Raktadya (?), and Lampatadya (?). Jay 


H t -] H Hy] ‘ ü ra 
dratha, again, is said to have consisted of seven Sütras: Sutra, Uttarasūtr® 
Saktisütra, Kriyasütra, 


j > m amata 
Vimalajfiana, and Sarvasandoha2® Pingalama 
belongs to the Kriyasütr 


a of Jayadratha. 
Jayadratha Yamala 


er c aa T ; ch 
is divided into: four sections called satka, €a 
containing six thousand élokas.21 


The text gives detailed information d 
the various modes of Tantric sadhana, together with a description of th 
various branches of the Tantric literature. Besides the eight Yamalas: 
there are three other classes of supplementary Tantras called mangalastak@ 


?? Ibid., ‘pp. 105 f. 
2° The naa 


H of 
script from Nepal on which this list is based does not mention the name 

the seventh. 
?' P. C. Bagchi, Studies in the Tantras, pp. 109 ff. 
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~ Cakrüstaka, and gikhastaka. The eight marngalas are Bhairavamangala, 


Candragarbha, Sanimangala (?), Sumangala, Sarvamangala, Vijayamangala, 
Ugramangala, and Sadbhavamangala. The eight cakras are Svaracakra, 
Varnanadi, Guhyakakhya, Kalacakra, Saura, Haya (3) and Soma. The 
eight sikhas are Saukri, Manda, Mahocchusma, Bhairavi, Sarhvara, Pra- 
paücaki, Matrbhedi, and Rudrakali. The text also mentions the names 
of the sages who had promulgated each class of astakas. 

The Jayadratha Yümala mentions the cults of a large number of 
divinities, mostly Saktis, such as Kalika, Sankarsani, Kalasankarsani, Carcika, 
Dambarakali, Gahanegvari, Ekatara, Savasabari, Vajravati, Raksakali, 
Indivarakalika, Dhanadakalika, Ramanikalika, Isanakalika, Mantramata, 
Jivakali, Saptaksara, Rksakarni, Bhairavadakini, Kalantaki, Viryakali, 
Prajfiakali, Saptarnakali, and Siddhilaksmi. The text further mentions 
twenty-five kinds of diksa, which clearly imply various modes of sadhana: 
tattva-diksa, bhüvana-, pada-, varna-, mantra-, Sakti-, nada-, prana-, jiva-, 
€Ora-, sparsa-, vedha-, vastra-, ghata-, sadyonirvana-, nirvana-, üloka-, jfiana- 
diksa, etc. : 
of the Yamala group indicates a new 
dhanüs of the Agamas assume in 
m. The religion of the Agamas 


_ The supplementary literature 
Orientation of the Tantric culture. The sa 
them a more pronounced character of Saktis : 
apparently developed through two channels, one exoteric and the other 
esoteric. "The former was continued as pure Saivism with greater emphasis 
on the devotional aspect of the worship of Siva-Pasupati, with a view to 
attaining salvation. The latter was continued as Saktism with greater 
€mphasis on the various Sakti cults, not so much to attain salvation as to 
gain ascendancy over the forces of nature, and to carry on experiments with 
them in order to gain a detailed knowledge of their working. Salvation was 
*00 small a goal for the latter. The later literature of pure Saivism ceases 
to be called Tantra. .Tantra proper became more §aktic in character. This 
character of Tantra became definitely established by the tenth century. 


THE BUDDHIST TANTRAS n.a. 

Buddhism also had developed a Tantric aspect by es m st he 
Buddhist Tantras came into existence, according to the ibe i: E ence, 
after the time of Dharmakirti. Their origin.as a distinct class of literature 
and a mode of sadhana may be placed in the seventh century, and they 


Underwent great development during the three pov centuries. A - 
arge number of texts was compiled in this period, and an imposing 


i the eighth. 
^ The manuscript from Nepal does not mention the name of the eig! 
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pantheon grew up. There are common elements as Ep — er 
he Brahmanical and Buddhist Tantras ; but it would e M g seas 
: ldhist Tantra is nothing but a borrowed religion. Even 

that the Buddhist x ia c 
the elements and bases are common, in Buddhists us y 

i ini ir intricate esoteric systems. ; : 
ji aE i al assumed ry different forms in this period, ic 
Vajrayana, Sahajayana, and Kalacakrayana, and had the general oe ^ 
tion of Mantranaya. The philosophical background of sea imus 
supplied by the Madhyamika and Yogacara systems of philosop m il 
yana and Sahajayana represented two aspects of the same mystic n ein 
first dealing with mystic ritualism of a more exoteric nature, an p 
second laying more stress on the esoteric aspect. 'The first attaches n 
tance to mantra, mudrà, and mandala, and maintains that their Je a 
is necessary for the awakening of psychic energy (Sakti). ‘The wor ii 
Sakti in these schools is Prajfia, which is the female principle, the tul 
being Vajra. The Sahajayana is said to have been developed by a LUN 
mystics called Siddhas, who are traditionally believed to have been eig ca 
four in number. They seem to have flourished in the tenth and eleven i 
centuries. "They discard every kind of formalism and place emphasis x 
the cultivation of the state of sahaja. It is by discarding all sorts of p. 
edge derived from outward Sources, and by giving up formalism O his 
kinds, that this state can be brought about. 'The Tibetan texts say t E 
Kālacakrayāna was developed outside India: in a country called Sambha a 
and was introduced into Bengal in the Pāla period. One of the gre 
teachers of the school, Abhayakaragupta, was a contemporary of ~~ 
Ramapala and wrote a number of books, The school attaches importance 


: E * " a si atra, 
in the matter of Sadhana, to the time factor, viz. muhürta, tithi, naks 
rasi, etc. Thus astronom 


: ith the 
y and astrology came to be associated with 
practice of yoga, 


om- 
From about the tenth and eleventh centuries, there began a very C 
plicated period of develo 


pment of the Tantric culture. The Brahmanical 
and Buddhist sects (and sometimes the Jaina also) became mixed zn 
mainly-on account of the decadence of Buddhism as a powerful m 
in India. All that remained of it was a mystic form, very similar 
Saktism in its essence, 


B 1 ew 
The fusion of the two Tantras gave birth to P 
forms of esoteric religion. 


THE BRAHMANICAL TANTRAS t 

^ j e 
So far as the Brahmanical Tantras of this period are concerned, WE & 
à detailed picture of the 


d 
Dew. synthetic outlook in Sammoha (also calle 
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raph Te ne gael trae Se 
Saivapith À 2 cgon g to d e: Ui yapit na, Su tipitha, 
tha, | ganesapitha, candrapitha, suayambhuvapitha, cinapitha, 
bauddhapitha, and vaidikapitha. ; 

The Sammoha Tantra first deals with the various traditions and mantras 
of the Kālikāmata. The Kālikās are of nine kinds, Sankarsani, Siddhakālī, 
Kubjika, Sundari, Mahakhiladevest, Srimatsiddhakaralika, Pratyangira, 
Sésika, and Sesamantra. A number of special cults are then enumerated: 
one cult of Jaya, three cults of Sundari, two of Tara, three of Kali, one 
of Chinna, two of Dhümra and Mataügi, and two of Siddhavidya. It 
further mentions twenty-four cults of the Vaisnavas, 
five of the Ganapatyas. 

The text then speaks of amnaya and the geographical classification of 
the Tantras. From the geographical point of view, the Tantras are divided 
into four classes, viz. Kerala, Kasmira, Gauda, and Vilasa (?). The Kerala 
Class is said to.prevail in all countries from Anga to Malava, the Kasmira 
class from Madra to Nepāla, the Gauda class from Silahatta to Sindhu, 
While the Vilasa class is found in all countries. There are six Gmnayas: 
Pürva (eastern), daksina (southern), pascima (western), uttara (northern), 
urdhva (upper), and patala (nether). Another and a more important classi- 
fication, made according to the nature of the sadhand, is into divya, kaula, 
and vama. Each of these again has two sects, harda (inner) and. bahya 


(outer), X ; 
-ol The text then mentions the n 

ass. These numbers may in some. 
the writer had a vague idea that each ları 
says that the country of Cina possesses one hundred principal Tantras and 
Seven subsidiary ones, Dravida twenty principal and twenty subsidiary, the 
Jaina eighteen principal and twenty subsidiary, Kagmira one hundred 
Principal and ten subsidiary, and Gauda twenty-sev 


Subsidiàry.on 
es antras belonging to the p. 


S About the number of T. 
cts, it gives the following: - "V 
(i) Saiva Tantras: 32 Tantras, $95 Upatantras, 10 Sarhhitās, 5 Arnavas, 
2 Yamalas, 3 Dāmaras, | ‘Uddala, 2 Uddisas, 8 Kalpas, 8 Upasanikhyas, 
à Cüdamanis, 9 Cintamanis, and 2 Vimarsinis. 
(ii Vaisnava Tantras: 75 Tantras, 905 Upatantras 20 Kalpas, 


8 Sathhitas, 1 Armavaka, 5 Kaksapulls 8 Cüdámapis 2 Cintamanis, 


two of the Sauras, and 


umber of. Tantras belonging to each 
cases be fictitious, put they show that 
class contained a large literature. It 


en principal and sixteen 


rincipal. Brahmanical 


ap e z TNE .96 ff. This discussion: on the Sammoha Tantra 
4 based E. MM Deu deos e ex ER the Nepal State Library, and not on the later 
ersion of the text available in print- 


221 


IV—16 


THE CULTURAL HERITAGE OF INDIA 
2 Uddisas, 2 Damaras, 1 Yamala, 5 Puranas, 3 Tattvabodha-vimarsinis, and 
2 Amrtatarpanas (?). ‘ 

(iii) Saura Tantras: 30 Tantras, 96 Upatantras, 4 Sarhhitas, 2 Upa- 
samhitas, 5 Puranas, 10 Kalpas, 2 Kaksaputis, 3 Tattvas, 3 Vimarsinis, 
3 Cüdamanis, 2 Ďāmaras, 2 Yamalas, 5 Uddalas, 2 Avataras, 2 Uddisas, 
3 Amrtas, 3 Darpanas, and 3, Kalpas. 

A (iv) Gāņapatya Tantras: 50 Tantras, 25 Upatantras, 2 Purāņas, 
3 Sagaras, 3 Darpanas, 5 Amrtas, 9 Kalpakas, 3 Kaksaputis, 2 Vimarsinis, 
2 Tattvas, 2 Uddisas, 3 Cüdamanis, 3 Cintàmanis, 1 Damara, 1 Candraya- 
mala, and 8 Paficaratras. 


(v) Bauddha Tantras (not quite clear in the text): 5 Avatarnakas, 
5 Süktas, 2 Cintàmanis, 9 Puranas, 3 Upasathjfias, 2 Kaksaputis, 3 Kalpa- 
drumas, 2 Kamadhenus, 3 Svabhavas, and 5 Tattvas. ` Í | 

The text further gives a detailed description of the Vidyas or cults, 
according to the various schools. 'The objects of worship in these cults 
were the following goddesses: Aindri, Gayatri, Brahmavidya, Ardhanari- 
švari; Srutidhari, Matrkà, Sarasvatī, Sambhavi, Sriparapara, Kama- 
rajesvari, Tripura-bhairdvi, Caitanya-bhairavi, Rudra-gakti, Kamesvart, 
Maha-tripura-bhairavi, Aghora-bhairavi, Tripura-nikrnta-bhairavi, Anna- 
parma, Kukkuta, Siva, Bhogavati, Kubjika, Sankarsani, Kriyāsańkarşaņī, 
Kalasankarsani, Mahavidya, Sülini, Madhavi, Candayogesvari Camunda, 
Ratnavidya, Siddhavidya, Maya, Mayavati, Rama, Dhanada Sabati, Durga, 
Renuka, Samrajyasundari, Rajarajegvari, . Mah3-eamr&üjyavidya Yaksini, 
Kinnari, Siddhi, Pūtanā, Kavacà, Kuşmāņdinī, ; lin 
rd Susukhi, Matangini,- Mahe§vari, Rajamatangini, Laghuvarahi, 
Mis EU Svapnavarahi, Paduka, Varahipaduka, Jambukikkika, suka, 
V el Na d Mohini, Kiradini (i.e. Kiratini), Ksemankari, Sumürti, 
ava aioe eld SNe p Soda$i, Sri-paravidya, Caragarüpini, $ri- 
Ed Wo ae e sg, Mahisaghnà, Mahalaksmi, Mahasarasvati 

re avani, Kalika, .'lara, Chinnamasta, Dhümavati, etc. 
E B DUAE eire therefore presents a state of things far different 

e Siva Tantras of th 


Tantras had assumed a complete $3 e Agamic period. It shows that the 
number of cults of vari Fein akuc character, assimilated a very large 
established a well develo d ae pene, tribal, and sectarian, and thus 
TOU SEN : oped and complicated pantheon of goddesses (all 
ET x Dr pem of Sakti). This state of things must have bee? 
have assumed its Ba Eide. re when the Sammoha Tantra seems tO 


ater Tantras, eith igi iled 
pee "d ; er original or compie: 
athe, number of vidyas, mantras, and mandalas. P Man of the old 
cults are either forgotten or dropped as obsolete. T i 
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EVOLUTION OF THE TANTRAS 
THE KAULA SCHOOLS AND OTHER VAISNAVA SECTS 

The Sammoha Fantra, we have seen, mentions three classes of Tantras 
or rather Tantric sadhanas: divya, kaula, and vama: We know something 
definite about the origin of the Kauk classes. According toa very old text, 
Kaulajfünanirnaya, the manuscript of which goes back to the eleventh 
century, the Kaula class of Tantras was introduced by Matsyendra Natha. 
But, strictly speaking, he was the founder of one of the Kaula schools 
called Yogini-kaula of Kāmarūpa. A number. of other Kaula schools 
are also mentioned in the text: Vrsanottha-kaula, Vahni-kaula, Kaula- 
sadbhava, Padottistha-kaula, Mahi-kaula, Siddha-kaula, Jaananirniti-kaula, 
Siddhamrta-kaula, Srsti-kaula, Candra-kaula, Saktibheda-kaula, Ürmi-kaula, 
and Jfiana-kaula. It is difficult at present to determine the nature of these 
sects, but it is clear that in the eleventh century the Kaula schools were quite 
developed, comprising a number of sects. Kula stands for Sakti, and so the 
Kaula schools were Saktic in character. Š : 

The Yogini-kaula of Matsyendra Natha had a syncretic character. The 
doctrines of this school, as may be gathered from Kaulajfíánanirnaya,"* have 
Something in common with the Buddhist Tantras of the Sahaja class. 
Matsyendra, we know, is honoured by the Buddhist mystics as the first of 
the Siddhas under the name Lui-pada. The fundamental doctrine of the 
Buddhist Sahaja school is the doctrine of Salaja: “The ideal state of the 
yogin, a state in which the mind enters the vacuity, becomes free from 
duality, and rejects the illusory character of the world.’ The Yogini-kaula 


also advocates the doctrine of Sahaja. It defines Sahaja almost in the terms 
hich the mind attains immobility, 


of the Buddhist mystics as ‘a state inw d i t 
becomes free from duality and illusion’. The Yogini-kaula agrees with 
Buddhist Sahajiya in many other respects, too ; it disregards the traditional 
lore, discredits the outward purificatory rites, and denounces the attempt 
to attain salvation by the study of the Sastras and by exoteric practices, such 
as sacrifices, fasting, bathing visiting holy places, etc: 

,, This syncretism, which began before the eleventh century, was respon- 
sible for the growth of two important esoteric sects during the succeeding 
Centuries. They were the Natha sect, which had a tinge of Saivism, and 
‘he Sahajiya, which had a tinge of Vaisnavism. Bost ee ae 
,. The Natha sect originated from the teachings of the Siddhacaryas, à: 
its reputed founder Matsyendra Natha was in all likelihood the same as 


the first Si m The’ great teachers of this mystic sect were all 
Siddha Lui-pada. +£ e gr ng them were. Minar Natha, 


called Nāthas 
; , and the mos s : b 
Goraksa Natha, and Caurangi hings had a great influence 


24 
Introd 


P. C. Bagchi, Kaulajnananirnaya and Minor Texts of the School of Matsyendra Natha, 
uction, p. 33. 1 : 
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i f ular 
in Bengal, and miraculous ag cerdo Many s Pte 
noris ce Pan in Hindu society. 

stitute r A 

Mn pe Sahajiya as a distinct sect was established in Bengal 
before the time of Caitanya.;* The oldest reference to Sahajiya is - z 
inscription of the thirteenth century (the Maināmatī plate). is E -— 
the practice of Sahajadharma in Pattikeraka in Tippera. Candi asa des 
earliest Vaisnava Sahajiya, and lived, most probably, in the ner "n 
century. In his songs, which have come down in a very much altered o! si 
and in his $ri-Krsna-kirtana we can trace some of the fundamental eee 
of the sect. Radha is the Sakti and Krsna the supreme Reality. E ^ 
Hatha-yoga is the only yoga approved of by the sect. Every sadhaka yis 
to make full use of his psychic energy in bringing about the union of the 
two principles. The various nadis and cakras within the body are recog- 
nized. The. topmost station within the body is the thousand-petalled lotus. 
The terminology used in.these cases is borrowed from the Buddhist Sahaja- 
yana and the Hindu Tanfras. The Buddhist Sahaja texts speak of five kinds 
of psychic energy (kula): dombi, nati, rajaki, candali, and brahmani. In the 
case of Candidasa it is rajaki. The names of the nadis and the cakras are 
taken sometimes from the same source; but in other cases also from the 
Hindu Tantras. : 


Two other mystic sects seem t 
are the sects of the Avadhüta and 
affinities with the Natha sect, 
the Vaisnava Sahajiya. 


o have originated in this period: they 
l the Baul. The Avadhüta sect has great 
whereas the Baul derives inspiration from 


FOREIGN INFLUENCE ON THE TANTRAS 
A few words should be sa 


Tantras. Mysticism by. its. very nature transcends sectarianism and 
regionalism in the highest Stages of its development. Mystics of various 
countries thus easily discove om 

modes of sadhana. 


ies from Egypt to India. Indian mystics 
ntury A.D., and they are 


2 D: C Bagchi, "Religion of Bengal in Histon. 
= P. C. Bagchi, Studies in the Tanira pp. HEY Saiga eels 
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The Sammoha Tantra, to which we have already referred, speaks of 

the Tantric culture of foreign countries like Bahlika, Kirata, Bhota, Cina, 
Mahàcina, Parasika, Airaka, Kamboja, Hina, Yavana,, Gandhara, and 
Nepāla. This does not mean that the Indian Tantras were prevalent in all 
these countries, though we know they were prevalent in some of them. 
It means, if anything at all, that these foreign countries also possessed modes 
of esoteric culture, and that some of them were known in India and 
recognized as being similar to the Indian Tantras. : 
" It is therefore very difficult to find out the borrowed elements, if any, 
in the Tantras. They are so well fitted into the system that they have 
lost their exotic character. Yet some stray references may be discovered in 
the Tantras to the borrowing of foreign modes of sadhana. A particular 
mode of Tantric sadhana called Cinacara is found in the Tantras. The 
Tara Tantra, adopted both by Hinduism and Buddhism, says that the cult 
of Cinàcara came from Mahacina. A well-known Brahmana sage, 
Vasistha, is said to have gone to the country of Mahacina to learn this mode 
of sadhana from Buddha. . It "was not to be found either in India or in 
Tibet. So Vasistha had to go to Mahacina, where he was initiated by 
Buddha into the secret doctrines of Cinacara. He subsequently came back 
to India and propagated them. Some scholars were inclined to discover in 
this Cinàcára a distant echo of the secret societies of China. It is the cult 
of Mahacina-Tara which is introduced by the Cinacara. - à 

Mahacina-Tata, as can be ascertained from the Buddhist sadhanas, 
à d to have been discovered 
by Siddha Nagarjuna in Tibet (drya-Nagirjunapadaih Bhotesu uddhrtam). 
The description of Ekajata is found in six different Buddhist sadhanas. 
It closely agrees with that of Mahacina-Tara,. as found in some of the 
Südhanas. A comparison of the two goddesses shows that they are essentially 
identical, the only difference being found in the bija-mantra which, in the 
Case of Mahiacina-Tara, is composed of three letters and, in the case of 

kajatà, is sometimes composed of four, sometimes of five. x Corresponding 
to these goddesses, we find in the Hindu pantheon Tara, Ugra-Tara, 

kajata, and Mahā-Nīla-Sarasvatī. The dhyanas of these goddesses, as 
found in the Hindu Tantras, literally correspond to those found in the 
Buddhist sadhana. According to ? legend recorded in the Sammoha 
Tantra, Nila-Sarasvati or Ugra-Tara was born in a Jake called Cola, on the 
Western side of Mount Meru. This name Cola is probably to be connected 
With kul, kol, the common word for lake to the west and north of the 


T'ien-shan i lian zone. Besides, in the enumeration of 

-shan in the pure Mongolian ic : 

the various paar (Yogini) in the Brahmanical Tantras, we find 

a type called Lama (Rupika Cumbika Lama). The corresponding god 
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is called Lamegvara. The word Lama, like a few others, such as Dakini, 
Sakini, Lakini, and Hakini, in spite of their later"explanations, seems to 
be exotic. Lama is certainly the Tibetan word 'Lha-mo', which means 
Devi (Sakti). : 

These evidences show that a number of foreign elements were in- 
troduced in the Tantras, most probably, between the eighth and the 
twelfth century, when communication with ‘Tibet, China, and Mongolia 
became brisk. But these cults lost their exotic character, as they fitted well, 
in logical sequence, into a completely integrated system. In the same way, 
the practices of the Buddhist Siddhacaryas, and those of the early Vaisnava 
Sahajiyas, seem to have received certain influences from Taoism, but at 
present, it is difficult to determine to what extent this borrowing was made. 


A thorough study of the Buddhist Sahajiya and Taoist literature can alone 
solve the problem. 
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VAIDIKA AND TANTRIKA CULTURE 

HANKS chiefly to the enlightened and fruitful labours of the Agama 
Anusandhana Samiti, of which both Sir John Woodroffe and Atal 
Behari Ghosh were the leading lights, the investigation of the philosophy, 
. religion, and practice of the Tantra Sastra is no longer under a ban. Only 
a few decades ago it Was grudgingly admitted that the Tantra contained 
some sense in its ‘high’ metaphysics ; but this Was merely an oasis in an 
endless desert of nonsense—or Worse, of ‘lust, mummery, and superstition’. 
Investigation into the Tantra or Agama astra can now be reduced to a 

method. And what kind of method is this mainly to be? 


The truth about the Sastra cannot, for example, be attained on the 
only a burial ground of forms and ideas 


long dead and obsolete. The assumption is palpably wrong. Hinduism 
S present form involves, no doubt, ‘a doub! 
Tantrika, but Tantrika wings have not simply 
time to the ancient Vaidikc mansion. 
of a remodelling of the old structure in which its groun 
but the edifice has been permitted to wear a new form and expression 
Suited to new times and conditions. "Whatever be th 
the Tantrika ideas and forms, for age have been. assimilated into 
the organism of the Vaidika culture, an all apparent ‘contradictions and 
conflicts have long resolved themselves into the cohesive components and 
TARA organic synthesis. This being so, 1t will 
not do to look upon the Tantra simply as 4 graft from a foreign plant 
Which has since withered and decayed. The host tree has not simply cast 
off a dead limb ; it lives in that limb as much as it lives in others. Some 
Would even say that it lives i xe than it lives in any other. 


Others w :ntain that i 
er ould go so far- as tO maintain ; 
lived and kde d, leaving slowly to wither and decay. But 


the host stock s! : 
whether the Tantra was or Was not in the nature of a foreign graft, the 
relation of the Tantrika to Jture has long ceased to be the 


the Vaidika cu s long 0 
relation between a graft and a host- ae gar theori by itself i anre 
Will operate as a perpetual par to the coming oft 


hat dawn of sense which 
; i lity. 
Ms make one see the who g and growing T°? ity, Whe deeper 
rmities, presumably pr 


Je as à livin 


e-existing when the so-called engrafting was 
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effected, which compose and evolve the whole living tissue of the resultant 
organism, will, in that case, remain unobserved and unrecognized. 

The Tantra is not simply a graft or a formation, morbid or otherwise; 
ow Hinduism. It is of the living kernel, and not of the sheathing, 
or sometiines rotting, husk. The common obsession of many educated 
people,” both foreign and Indian, still is that the worth of the Tantra, 
whatever that may be, should be appraised substantially apart from a 
general scheme of values to which Hinduism in its essence and in its 
‘pristine purity’ must be subjected. Secondly, this graft or backwater 
theóry has, on the one hand, found itself in natural alliance with the view 
so commonly held that the graft has been in the nature of a parasite OT 
‘pathological excrescence’, so naturally suggestive of the surgeon's knife or 
the doctor's recipe, and that the backwater has been in the nature of à 
stagnant pool of black, foul water full of noxious weeds and giving off a 


stench, and having no outflow into the mighty current of general Hindu 
cultural life. i 


‘LEFT-HANDED’ PATH 
Certain ill-understood ‘left-handed’ practices (vāmācāra), for instance, 
have been commonly supposed to exhaust nearly the yide content of 
Tantricism. Whilst, as we shall see, vamacara is based on the profound 
knowledge of the ‘return current’ or nivrtti, which seéks to reverse the 
process of creating and maintaining the bonds of propensities and conven- 
tions in which the Jiva or soul has been held as a pasu or animal, it must 
be clearly perceived that this path, as laid out in the Sakta Tantra with 
its. special and esoteric ritualism (e.g. pancatattva), is not the only onc 
prescribed in the Tantra. The Kularnava Tantra, for instance, lays down 
p) Cru "s n or acaras, starting with vedacara and ending with 
eaten re ine have added two more to the list, viz. aghora 
net od sdb ak eges thing to note is that the denotation of the 
‘the Saiva, Vaisnava, S. as 1t Is varied, embracing not only the $akta, but 
sub-s ecies) withi th x ni Ganapatya forms (with their numerous 
he Fenai ae fold of orthodox Hinduism: itself, And we have 
Scie aaa ct nee ire Tantras also outside this fold.’ All these 
“points of diversity bati xa "us ital 1 vu a fur d 
: sity, 2 €as and notations. As practica 
Eines velition Gadhra sasra) berg apy ts fo 
` made by the ‘healing’ x ries : ke E al ta PT 
prescriptions are bound to be of pur nea by the Sástra and its 
Cu € of a varied nature. Aspirant souls in their 
spiritual endeavour have to carve out their own suitable paths or lines of 
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approach, which will be found to diverge more or less at first from one 


another, but converge and tend to coalesce, as closer and closer approach 
»i made to the final goal which is the same for all. So the wise will say: 
As many paths as persuasions (mata). : 

i The general body of Hindu ideas, beliefs, and practices will, on exami- 
nation, be found to be permeated through and through by the cult of the 
Tantra, indeed so much so that the whole now: bears a definitely Tantrika 
character. The ‘double framework’ of Vaidika and Tantrika has ceased 
in course of time to be ‘double’. To take the "ase of the vamacara (which 
means the Jeft'—viparita—and not the ‘left-handed’ path) again: In this 
the sádhaka (aspirant) has to make use of a certain kind of ritual (techni- 
cally called the pañcatattva) which, whilst leading admittedly to some abuse 
in unsuitable cases and conditions, has made, in the judgement of those 
Who do not understand and discriminate, the whole cult of the Tantra 
Suspect. Those who understand nothing of the "return current’ or 'revers- 
ing process', involved in the theory and practice of the so-called "left path, 
naturally fai] to perceive that there may be any points of contact between 
this and the theory and practice of the ‘Advaita Vedanta. Apart from the 
fact that a’ full-blooded counterpart of the essentials of the paficatattva 
Worship, in their ‘gross’, ‘proxy’, and ‘esoteric’ forms, can be traced down 
to all the Vedic strata, and also apart from the probability of a modified 
shape being given to, and a special emphasis being laid on, the ancient, 
immemorial Vedic worship, by influences coming from outside the limits of 
India proper (e.g. Tibet or Mahácina), it ought to be recognized by all 
thinking people that the paficatattva worship, in its principle and in its 
tendency, is a legitimate form of the Advaita worship. 

The end ofthe sádhaka is, of course, to attain pure and perfect Cit—an 
Untranslatable word—or Consciousness. This perfect Consciousness is also 
Perfect Being and perfect Bliss. In the Vedanta as also in the Tantra, 
the word for this perfect state is Saccidananda. Now, this perfect state 


S unattainable so long as that which limits or restricts it operates The 
s unmeasured Being-Consciousness- 


"miting : hich it 
2 power .of Realit by whic s ae: i 
liss is measured, and its optil nature is made thinkable in terms of ‘forms 


and categories’, has been called Māyā in both. The Tantra, in particular, 
: to certain special aspects called 


a . on 2 

nalyses the fundamental limiting power into certain spe br pū 
añcukas or ‘contractors’. But the essential thing 15 this that the pürna or 
Perfect state is not to be attained so long as Maya and her kaficukas operate.’ 


- qHE ‘POLARITY’ OF REALITY 
By its self-limiting power Reality ‘polarizes itself into that which is 
Conscious.and that which is not, that which 15 existent and that which is 
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‘znd that which is ‘pleasant’ and that which is not. The quw 
Eu» of subject and object, aham and idam, is also evolved by - md 
: olarization, that which is unmeasured becomes m " i 
ei in&nite is made finite, and the undifferentiated pe. 
By it, Reality which is absolute in itself becomes resolved, so : ate 
a multiplicity of correlated centres of diverse natures, acting er" € 
in diverse ways. It thus evolves into a universe of being and nF =e 
Some of the member centres of this universe evolve the power o p 
. cognition, and will, while others apparently lack this power. €: "s 
while some others are only known. Some enjoy, while others E be 
enjoyed. Some appear to act from within, while the rest are -— i 
upon from outside. This power and the lack of it admit of a um 
measures and degrees. Dut whatever these may be, all finite, corr a 
centres have their being and becoming determined by the nne b 
the polarizing, finitizing, and limiting power by which they are create asd 
evolved. 'The determining conditions which constitute, maintaln, = 
evolve the centres necessarily limit or restrict them also. By them they a 
constrained to become or remain such and such centres. What they er 
` what they are, and what they will be are thus determined. They are en 
tinguished and differentiated from one. another. Their respec a 
behaviours, their actions and reactions, become such and such, ark 
determinate. The determinants are therefore ‘bonds’ or pasa, as they ^ E 
been called in the Tantra Sástra. The Jiva or the self finds himse ol 
pasa or fetters. By these, however, the whole fabric of a centre’s Lg Hd 
life and behaviour is woven into being, and it is by them that it is m 


à d : SP i ix hàra); 
tained and differentiated. The pasa is the basis of behaviour (vyava 
it is of pragmatic value. 


THE REALITY AS A 'CENTRE' ; Nes 
Yet the Reality has never ceased to be itself, that is, perfect co 
ness, Being, and Bliss, in thus evolving by its own inscrutable power into i: 
multiplicity of conditioned centres. The pasa, the determinant, the ne 4 
ditioning factor, must therefore be not something inherent in, or intrins j 
to, the Reality of which a given centre is a function, evolute, and manie, 
tion ; it must be a kind of veil by which the Reality is ‘hidden’ withou 
being effaced or Suppressed. That which has ever been and never cease 
to be has been ignored and practically ‘negatived’. This is implied = 
and incidental to, the very process by which a manifold of heterogeneoU 


: ^ - ich 
correlated centres can €vo:ve out of perfect Being-Consciousness-Bliss whic!) 
however, never ceases to be itself at any stage of the evolving act. 
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THE ‘CENTRE’ AS THE ‘POINT’ 

Even a finite centre, in any position in the curve of evolution, must 
never cease to be a ‘point’ of pure and perfect Reality. By ‘point’ is here 
meant that at and through which the pürna or whole ‘opens’ itself and 
through which it can be reached or realized. But what is thus a point of 
co-essentiality and ‘flow’ from the side of Reality becomes a veil and a 
restrictor from the side of the universe of behaviour and convention. Point- 
facing, the’ Jiva-centre is none other than the Reality. Veilfacing, it is 
finite, conditioned, and in bondage oF pasa. If the direction of the 


process, by which the veiling and all that is incidental to it have been pro- 
duced, be called outgoing, then, surely, to face the ‘point’ (at and through 
d up’), that direction must 


rund perfect Being-Consciousness-Bliss is ‘opene 
e reversed. The ‘sign’ of the function has to be changed. We must have 


the ‘return current’ in the place of the outgoing. Radha in the place ot 
dhàrà, so'ham for hamisah. What now operate as bonds, determinants, or 
Pisa must be so transformed and so directed that they may act as releasers 


or ‘liberators’, working out release from bondage. This is beautifully 
ust rise by which one has fallen.’ 


€xpressed by the saying: ‘By that one m fal 
i has been said also: “The very poison that kills becomes the elixir of 
life when used by the wise.’ The principle involved is a sound one ; and 
the ~vhole theory and practice of the so-called Jeft’ ācāra is based on this 
Principle. Every finite and determined centre is ipso facto a reversible 
apparatus. In ordinary life and behaviour, the apparatus works with a 
Certain sign and with a certain result—which is a complex of bondage in 
vasanā and sarùskāra (propensities and conventions, roughly speaking). Of 
the varied complex of vásanás, some appear to be cardinal or primary. These 
aré the prime movers of the Jiva in his ordinary activity ; these constitute, 
30 to say, the key-knots of the net of ‘wandering’ in which he is caught 
and held.. Now, the question is how to use these cardinal Jiva-impulses 
: hanged and their very 

done, the apparatus 


of bhoga or enjoyment so that their sign may bec 
Jf that can be 

ed' in its working, and the 

he ‘point’ of perfect Being- 


ek transformed and ‘gublimated’. JE 

at now bintls and grinds will then be ‘revers 

centre’ will turn round and face and become t 
Onsciousness-Bliss. 

OUTGOING CURRENT : 
made a pasu (animal) of the Jiva by creating 
ct, there is none. Thus certain things are sought, 
n leasure, others pain ; some are 


All such distinctions must be relative and 
d there be nothing but Brahman. ‘The 
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inal desire of man and woman for each other, for example, and em 
Ter : hysical union become ‘carnal’ on the relative and pragma à 
i | enim fas body is ‘material’ and the soul 'spiritual', and v 35 
m ce conflict between the flesh and the spirit. The a 
Gaiden is 2 valid one and may be of value-so long as the Jiva me. "à 
Pe plane of common conventions. But he is a pasu in ip lbs = 
that plane. Moral or social conventions, however desirab E pape: 
that. plane, do not make him other than a pasu. To be free os on ie 
is, to be Siva, he must be able to resolve. that and every kind o T Me 
must be able to realize in fact that nothing exists and functions. "--—. 
Sakti. 'The so-called body is that ; so is mind ; so is the soul or spiri 4 
all action is play or lila of Siva-Sakti. In this realization nothing re 


i i 3 erfect 
‘carnal’ or ‘gross’; everything becomes an expression and attitude of p 
Being-Consciousness-Bliss, 


The essential thing therefore is the re : i 
identity. In Vedanta, the commonest act of perception implies the re ie 
tion of a lost identity (as caitanya or consciousness) between the porcs e 
and the perceived, pramatr and his visaya. This essential identity ae 
be worked out consistently and thoroughly, without leaving any en y 
of difference whatever, if the aspirant is to go beyond the plane of EC 
Which has made a Jiva of Siva, Aham and idam, the knower and ted 
known, the enjoyer and the enjoyed, action and reaction must all be dp ki 
fundamentally to each other, and all resolved into the identity of Siva- um A 
or God as Power. The outgoing process is one of differentiation and Eo 
sification ; the return current must be one of increasing assimilation, M 
gration, and identification. In the first, everything is ejected into m 
ness, exclusiveness, polarity, or even opposition. 1n the latter, it is eC 
back and gathered into unity, harmony, and peace. The laya or pus g 
yoga is a practical demonstration of how the outwardly-directed evolvi 


: : pi : F into 
process is reversed, until the whole prapañca or universe is resolved 
unitary Consciousness and 


The projecting or outg 
ularly by the 'sun' and the 


" Li t 
cognition of a veiled and ‘los 


bheda or non-identity. B : f 
lutely exclusive of the other. 
is laid now on this and now 


a 
traces a curve, s of dvaita and bheda, the affirm 


; r : of 
identity) is immanent. It is Da ie 
€ of the outgoing or hamsah aspect o DAR 
s involving unities, equalities, and si 
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pom eR and not a mere chaos of jarring and colliding ‘atoms’. Now, 
E iib ‘i conditional identity an ‘equation (which holds true under 
E gne conditions, but not under others), then it appears that 
1 the realm of ordinary experience involving the haria process we are 

Biven equations and not identities. : 
E for example man and woman. One,can b 
o certain limits, measures, and conditions. The polarity, anti- 


cem or difference is.patent. We should be able to resolve and get beyond 

"is a. Failing this, man and woman will be the pasa of each other, as 

Hd often are in common experience. But if identity, as distinguished 

Tim ag conditional, tentative équality, can be affirmed and realized, 

$a the two poles or opposites will resolve into unity and will form one 
egral whole. The pasa, the noose, then disappears. 


e equated to the other 


TWO WAYS OF REAFFIRMATION 
two ways of reaffirming the lost identity. 


One is elimination or negation till negation is dead or is no longer 
age This is the well-known ‘neti neti’ method of Mayavada Vedanta. 
a to negate as asat or unreal the crust, sheath, or husk (upadhi) of a given 
ject. If the upadhi of any other object be similarly eliminated, it will 
At seen that in the kernel the one is the same as the other, and each is 
7 E or Brahman. Every kind of bheda or duality must be rigorously 

Uced to zero. 
But an approach may be made 


Generally speaking, there are 


to identity from another standpoint. It 


DAS way of sublimation. Man and woman, for example, may thus be 
h mated into cosmic principles, polar to each other in the outgoing or 
"üfisah aspect of the cosmic process but identified and unified Siva-Sakti 
ìn reality, which is experienced in the reversing of the outgoing current. 
" reversing the process,. We have to bring the two complements or poles 

Ogether’ so as to reaffirm and realize the identical whole. Using for one 
Moment the so-called ‘erotic symbolism’ of Tantra Sastta, the physical 
Union of man and woman is sublimated as the creative union of Siva-Sakti 
(that is, perfect Consciousness at rest becoming dynamic as creative 
activity) ; the thrill of the act of union being nada (a term later explained) ; 
and the ‘seed’ that issues from the union is bindu. In the-vamacara or ‘left’ 


Path, which under certain very stringent conditions p 
dE sédhana or ritual readjustment with woman, i n 
the so-called *carnal' act has to be effected till the supreme advaita Siva-Sakti 


“Xperience with its perfect ananda or Bliss js attained. It is this ‘carnal’ 
f the strongest pàáías of the pasu Jiva. The 


desi 
““sire that constitutes one 0 : : 
ing’ to the perfect whole of experience. 


Ober: 
bject is to make even this the ‘ope?! 
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THE STEPS IN THE PROCESS. 


The method of sublimation consists of the steps sodhang, oa 
purification, uddhara (lifting) or a aede ras detect een fe E 
3 ity i i . By the first, a thing or an ac 
» Cam medida H is done by soda the direction of the 
e eas process or fravrtti. In the evolution of the cosmic pee 
t ie thirty-six fattvas as they are called), a certain stage iom m 
where pure or Suddha tattvas ‘cross the line’ and pass into ihe is magi 
asuddha tattvas. These latter constitute the realm of Nature & A A 
of Prakrti and her evolutes), which is like a closed curve in ven: t , “ik 
is held a prisoner, and in which he wanders tracing his own curve o pi 
in accordance with the equation of karma. Though essentially a " m 
of Siva-Sakti, he is caught in the net of natural determinism from wn e 
there is no escape, unless the 'coiled' curve which encloses him can = 
made to uncoil itself and ‘open’ for his release and ascent in the ee os 
of the suddha tattvas. His hope lies in uncoiling the coil of Ru 
technically called the 'awakening of the serpent-power or kundalint. On : 
thus can the impure elements or principles be purified and elevated gos 
the asuddha or prükrta plane to the śuddha or aprakrta. The face of à 
coiled serpent-power is ordinarily downwards ; it must be turned pe à 
The next step is uddhara or elevation. The order in which the princip e t 
are evolved in the outgoing activity must be reversed with the starting O' 
the return current ; ascent must be made in the order opposite to that à 
Which descent was made. From the:grosser and more limited een or 
We must rise to what are subtler and more general, until ascent is ps J- 
made to the level of perfect experience, which is Siva-Sakti in one calle : 
para samvit. The last step is the reaffirmation and realization in con; 
sciousness of the supreme identity. ane 
Such is the general framework of the method to be followed. al 
Vaisnava, the Saiva-Sakta, and other Agamas have their methods of sublim ; 
tion that can be readily fitted into this framework. The para sario 9 
the supreme experience may, however, be differently viewed. The. Vainas 
has, for example, his śuddha (pure), aprākrta (supernal), and cinmaya 


(spiritual) tattvas, contradistinguished from others that are atuddha (impure), 
prakrta (common), and jada j 


(inert). The Jiva in his essence is of the aie oi 
But he is not to be identified with the supreme tattva who is Blane 
Purusottama. He is of the Same pure essence and is a manifestation E 
God-power in a certain aspect. He is a ‘point’ (cit-kana) at and throug 
which contact is established with the essence of divinity. J 
The Siva-Sakti school of Tantra is a presentation of Advaita Vedanta 
from the point of view of a Scienc 


€ of practical application and realization 
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It is a Sastra of sadhana and siddhi. Pure and undifferentiated Conscious- 
ness (nirvisesa cinmütra) is, of course, affirmed as the basic aspect of Reality. 
But this pure cit is, in another aspect, the power to be and become, that 
15, to evolve as a universe of names and forms, and involve it again within 
Uode a seed. Cit as this power of self-evolution and self-involution is 

kti. Cit as the pure ‘ether’ or basis, and cit as the power to evolve 
and involve upon that basis, are not two, but one, viewed from the stand- 
Point of being as such and from that of becoming. Perfect experience is 
experience of the whole—that is, of Consciousness as Being and Conscious- 


Ness as power to become. The position has been fully discussed by Sir 


John Woodroffe and myself in our joint work, The World as Power." 


THE ACTUAL MODUS OPERANDI OF THE PROCESS 

The Jiva as a centre represents a certain phase and position in the 
€volution-involution process of perfect cit-éakti by which a universe arises 
and is withdrawn. Broadly speaking; evolution means the patent, kinetic 
aspect, while involution means the latent, static, or potential. Every form. 
Sf being or centre is thus a kinetic-static composite. An atom of matter 
IS 50; a unit of organic matter or a cell of protoplasm is so ; mind or 
@ntahkarana is so. The polarity of static-kinetic is everywhere. In the 
Complex apparatus of “the gross, subtle, ‘and causal’ forces, which is the 
body’ or vehicle of the Jiva, the static or potential pole of creating, sustain- 
ng, and resolving sakti is represented by the kundalini or the coiled 
Serpent-power. It is the body’s (including the gross, subtle, and causal) 
Supporting base and magazine of power. It is the central pivot upon which. 
the whole complex apparatus of the physical body, vital economy, and 
Mental activity (conscious and subconscious) moves and turns. The Jiva 


Apparatus is a closed machine of a specific, determinate character, with 

its bodily, vital, and mental powers and functions limited and defined, 
i * - t H f 

because of the specific ratio in which kundalini or static power in the 

lly working in and 


Apparatus startds with respect to the kinetic power actua 
as that given apparatus. To change the working efficiency of that apparatus, i 
Physically, vitally, or mentally, is to change that ratio. A transformation, 
dynamization, and sublimation of the physical, vital, and mental apparatus 
‘rousing of hundalin? and her reorien- 


d the 'rousi A 
? tO, ‘upward facing. By the former, the 
e", limited in character, restricted in 


rt called” Mahamaya dealing with 
d to my Introduction to Vedanta 


ty of Calcutta. 


i i last pa 

six parts, I may refer especially to the 

hilo t.i the hilosophically minded Fader is Euer 
OsOfhy delivered as a course of lectures in the 
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ES 
functions and possibilities. It is a ‘little knower, doer, and enjoyer’. By 
the latter, it breaks the pasa and transcends its a —Ó 
The actual modus operandi of the rousing process and o fe per. 
of the cakras, or spheres or planes as we may call them, isa us erudi 
of Tantrika and, we may add, of every form of sadhana. — 
thing is to make an ascent, from spheres or planes that are mor e iid 
veiled, closed, and limitéd, to others that are more and ee Ee 
(cinmaya), ‘open’, and unrestricted—that is, from the a aa ane 
éuddha tattvas. Three. ‘Gordian knots’ (granthis) which bin od mente 
the prakrta or natural order have to be cut in making a success a India 
They are the ties of the three gunas famous in the wap 9 d 
philosophy. They are the three components of Nature's élan or epe D 
what presents, what, moves, and what veils—PMV as I have calle J nd 
Sir John Woodrofte’s Serpent Power. Perfect experience is uncon wen 
by the stress of PMV and, in this sense, is gunatita or beyond the n T. 
gunas. During its upward journey, the Jiva is not quite released from » 
natural frame till it reaches the sixth plane. Till then, it continues (E 
possess, in a more and more refined, extended, and dynamized form, a 
doubt, the character of a centre in a certain type of cakra or sphere t 
universe. It has not yet reached brahma-randhra or the ‘opening’ for pY 3 
and perfect experience. In other words, the céntre has not yet Decot 
the bindu or ‘point’, which the Sastra mystically calls the ‘perfect Wie 
‘Point’ is that at which the perfect experience is ‘opened’ to the — 
and the ‘flow’ is established. It is like making the limitless ocean flow i o 
a ‘little pond’. The little pond ceases to exist as such thereby ; it becom 3 
one with the limitless ocean. If we should call the limitless aspec 
‘continuum’, then a centre or Jiva, after transcending the natural order a 
the component gunas, becomes transtormed into a new being (pürnab 
sikta), which then presents a double phase, a point phase and a canti 
phase. This is one meaning of the two-petalled sixth lotus where he the 
finds himself. From the mantra point of view, the phases are bindu d 
nada. Below that he was still piercing the a, u, m components of t 


pranava or Om. A psychological sublimation goes on pari passu. with > 
The sixth plane represents the coalesced (‘like the two halves in a grain. x 
gram’) duality of prakasa (illumination) and vimaría: (thought) wae 
evolves into the the relation of subject. 


-object. t 

The end to be achieved is the realization of both pure and perf F 

Consciousness-Being-Bliss. In the highest plane, the pure cit of. Advait? 
Vedānta is realized as the 


i ‘resplendent void’ ; nay, Siva-Sakti ‘in a 
embrace’ in the abode of the 'thousand-petalled lotus’ is also realized. Th@ 
abode is the abode of wholeness and perfection. 


The Vaisnava will realize 


, 
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= Ju NE in this abode of wholeness and perfection. And 
a perfect Bliss or ananda only in such wholeness. 
x In the sixth plane the Jiva-centre, always under stress and strain, now 
Xpanding, now contracting (sphurat-sankucat), as nearly as possible 
eges t 1 perfect point or bindu, which means 
ate of infinite condensation and concentration and therefore of ' 
potency. Only by such an infinitely condensed potency can it pierce and 
gain access into the abode of perfection said to be made of ‘the purest 
mani or vajra’. Only the like will pierce the like. The infinitely great 
will open itself only to the infinitesimally great which is bindu. Nada, in 
one aspect, is the continuum aspect of the ‘point’. In physics, by the way, 
bindu may be represented by the quantum, and nada by the wave-system. 
The abode of perfection made of mani or vajra (that is, of imperish- 
able, impenetrable essence) appears to open even to the point through a 
kind of ‘sluice gate’. In course of the ascent, We have to reach and pass 


successively through certain ‘critical’ positions. Generally, whenever one 
tattva passes into another, critical values and positions have to be taken into 
account. Now, in the ascent we are describing, We have to pass successively 
from one kind of tativa to another. To pass à tattva is tg become it, for 


each represents a stage of actual realization. 
al position the aspir 


Now, at every crisis or critic ant or sahata requires 
and often gets what we may call ultra-ego-centric ‘help’, or extra-scheduled 


power. He gets it from Mother kundalini ‘herself, in that vital and 
supremely important aspec 


t of hers. which is called gurusaktt. But really 
critical positions must be reached so as to make this poWer available, 
responsive, and operative for the aspirent. In one sense, 1t 18 the aspect 
of divine grace; it is krpa- Grace descends. whenever a real crisis comes 
or is coming. It then becomes patent and indispensable. Now, the sixth 
plane, or ājñācakra as it is called, is lace of gurutativa, 


par excellence the p. 
Which is to find the key of the last ‘sluice gate 


' and open it for communion 
vi : i iti ition par excellence, because 
With perfect experience. It is the critical positi p E 


here before, the ego-centre must finally shed his ‘ego’, 
` avaita m Gurutattva is thus 
the ‘key’ by which the power, which is as the limitless ocean, 1$ switched 
on into the little reservoir ich i Jiva, filling the latter, making 1t 
overflow and cease to be t a Tt is also the ‘commutator’ 
which reverses the ego-centri the current that Rep The 
place of guru and diksü (initiation) is thus_of vital caa n d Pm 
May, and often does, operate through à human body. but the Sastra, 

mi e südhaka to look. upon his 


seizin : the thing: forbids th 
deas iy a rm du embodiment -of God-power. 


guru as human. He is a *° 
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CIT-SAKTI AND CID-VILASA 


The mantra also must not be regarded as mere letter, and the a 
through which communion is established with God—who is pobre 
sustainer, and destroyer of the world, is infinitely manifested, an : Ee 
beyond name, thought, and speech—must not be regarded as um bn 
stone. If the worship is intelligently done, that is, with an understan wi 
and appreciation of the principles, then mantra, yantra (symbolic Sco 
the offerings, the procedure, and the paraphernalia of worship are * 
transformed into forms and expressions of cit-Sakti and cid-vilasa. T n 
object involved is to effect the transformation of the articles and mu o 
ordinary experience which are the material, limited, and limiting 
factors, operative in certain narrow spheres of usage and convention, into 
forms of cit-satta (being), cit-Sakti (power), and cid-vilasa (ànanda and play 
The nyàsa, bhütasuddhi, prünüyüma, dhyana, pranapratistha, and manasa 
and bahya puja are all calculated to effect this transformation of the 
worshipper, the worshipped, and the means and acts of worship into cit or 
caitanya, which they all are in their kernel; and thus, they culminate in 
realizing the essential identification in perfect experience of the principle of 
‘thou’ (vam) and the principle of ‘that’ (tat). The final result achieved 1S 
the same as in kundalini yoga. In fact, the final result cannot be attained 
through mantra, yantra, and puja unless thereby kundalini is xoused, the 
ego-centric, blinding, and binding current is reversed, ascent is made from 
the plane of asuddha to that of the fuddha tattvas, and, finally, to pure an 
perfect experience itself. The mantra yoga or japa is a means of rousing 
kundalini ; so are nyasa, puja, etc. with external or 
and symbols. The bhakta or the jfanin, 


internal yantras, images 
sciously and deliberately to set himself 


sometimes, may not have CO! 


about the business of rousing 
kundalini and making her pierce the six cakras. But this does not mean 


that kundalini can be ‘let alone’ by him. She is, and must be, roused by 
the power of bhakti or jfana. 


From the principles we have broadly explained, it will appear that 
kundalini yoga is not a ‘mystery’ or esoteric doctrine and ritual peculiat 
to the Tantras. It is the basis of every sadhanü in every form. But there 
are different forms of effort or südhana by which this magazine of latent 
power can be acted upon, and power ‘laid up’ can be lifted. as by a lever. 
Visvasa (faith) and: preman (love) do act as the most powerful lever. The 
Tantra fully recognizes this and uses it, It recognizes yoga and jiiüna. also. 
It recommends even music as sura or nada Brahman. For the common 
aspirant, however, it serves out a mixed prescription of karma, jfiana, yos” 
and bhakti, all 'scientificall 


a cally’ combined, graded and graduated, and regu 
lated, according to varying conditions and needs, 
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TANTRA AS A WAY OF REALIZATION 
TANTRA COMPARED WITH THE OBJECTIVE SCIENCES 

In fact, Tantra may be aptly described as sadhana reduced to a science, 
and siddhi or realization attained as an experimentally verified fact. For 
this, it is required that one should follow the lead of a guide who has tried 
the experiment before and ‘seen’ for himself. 

The Tantras, though aiming at the realization of the supreme end, 
have also provided ‘courses of discipline by which the so-called ‘lower’ ends 
of artha (wealth), kama (desire), and dharma (virtue) are achieved. The 
spirit and attitude in which the subject, whether in the higher or in the 
lower phases, should be approached is precisely that in which one should 
investigate the problems of physical, biological, and psychological sciences, 
Without prejudice, and with a settled resolve to experiment and see for 
oneself. ‘There is no more sense in being frightened by mantra, yantra, 
ctc. of the Tantra—the endless variety of the apparatus of ritualism suited 
to every sort of condition of time, place, and individual competence, than 
in being dismayed by the similarly complicated and elaborate ritualism 
of. modern experimental science. The ‘proofs’ are the essential thing. The 
Tantras claim to ‘prove’ that mantra is efficacious, that yantra 1s poten 
that devatüs and higher powers do exist, that siddhis, if and to thie erent 
sought, do come, and that the aspirant rises through the sadhana Bee ibed 
" higher and higher levels of. perfection, till he becomes perfect Being- 

onsciousness-Bliss. k IT 

It has zu ai that the Tantras are a system of magic and KE 
elaborate process of 'auto-suggestion". Such statements are RE ; "n S "4 
are false. They are true if ‘magic’ and 'auto-suggestion are "E 7 9 
Stood. 'The first is not opposed to religion, but 15 the Y E Tes He 
by which power in the higher Pay is qe eit A WM. 
use to the finite centre, inclu ing the pow : ie 
Worship. is to ‘turn round’ the self, so that it may be en rappor 
With RA ke € prose imagination (kalpana) Dus e hea 
arises and in which it subsists. If things come to exist an y 


'suggesti on’, they will come to exist and Je by a M WES 
Who ‘lives, moves, and has his. being ae pis devotion, and ense. 
aspirant by self-purification, meditation, a 3 e Roo be ail boshs 
Passionate seeking places himself en rapport E. bs ‘point’, contact 
Including the highest. Since the whole is DA ir le at any point of the 
ànd communion can be established with the whole any p 


Univers : 

se. ; ing partly norance of the 

We beg: üth vamacara which, owing US evi : -- 
egan wi f abuse, has made the whole science 


Principles and partly to the prevalence TA | cbr iei 
Suspe cannot be st b . 
pect. Such a method 2 
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It is not for the pasu who moves with the outgoing current and earns 
merit or demerit while moving with it. He has not yet subdued 
desire and cut the three knots of ‘hate, fear, and shame’. The sadhaka 
competent for the ‘left’ path is the vira who has assailed kundalini at her 
repose at the base root and made her turn and rise. He is competent 
'play with fire' and burn his bonds with it. But there is a final divya- anc 
maha-bhava state in which bonds do not exist in substance, and so they 
do not require to be burnt, but the semblance or mere form of them is 
dissolved in the ‘ocean of nectar’ of divyabhava. 

The word ‘tantra’ which is sometimes derived from the root lan, to 
spread, means a system, a method, a discipline. It is a system of acts on 


the physical, vital, and mental planes by which a centre of being can 
render itself an apparatus efficient for the purpose of enconipassing the 
twofold end of abhyudaya (progress or uplift) and nihíreyasa (the supreme 
Good). 


We have already referred to the fact how Tantra has effected a mutually 
helpful and perfecting co-ordination of karma, yoga, jüüna, and bhakti. 


It has emphasized will and effort, yet self-surrender, mercy, and grace have 
their vital place and function ; and it combines 


of karma with the inner purifying process of 
jnana with the purest bhakti and the most pas 


the systematized ritualism 
yoga; the purest Advaita 
sionate yearning and love. 
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CLASSES AND NUMBER OF THE TANTRAS 

R. Winternitz says, ‘When we speak of Tantra, we think primarily 
: of the sacred books of the Saktas'. This shows how little attention 
is paid to the wide variety of meanings of the word ‘tantra’. We are here 
concerned with that class of Tantras which deals with worship or sadhana. 
The Tantras lay down different forms of practice for the attainment of the 
highest aim of human existence by one living the ordinary life of a house- 
holder. In this respect they correspond to the upasana-kanda of the Sruti. 
The Tantras fall under five heads, viz. Saiva, Sakta, Vaisnava, Saura, and 
Ganapatya. These five classes of worshippers are collectively called pafico- 
büsaka. Each of these classes of worshippers has its own Tantras. | 

Scholars of the present day are much concerned to ascertain the age 
of the Tantras. In the Puranas we find that both the Vaidika and Tantrika 
forms of worship are mentioned. Hence the Tantrika forms must have 
existed during, if not before, the Puranas. ~The theory that the Tantrika 
age followed the Pauranic age therefore falls to the ground. There are 
some who theorize that the Tantras are post-Buddhistic. This also cannot 
be accepted, if the authority of the Lalitavistara is of any value. In the 
seventeenth chapter of that book, it is said that Lord Buddha condemned 
the worship of Brahma, Indra, Visnu, Katyayani, Ganapati, and so forth, . 
many of which were well-known Tantrika forms of worship. The 
Buddhists also have their own Tantras, which mention names of deities, 
such as Ādibuddha, Prajñāpāramitā, Maiijusri, Tara, and Arya-Tara. RU 
the texts of the Brahmanic and Buddhistic Tantras are compared, consid- 
erable similarity will be found in the methods of the two classes.. 

edas have originated from’ the 


The Narayaniya Tantra says that the Vedas e 
Yamalas, which Pn a dass of Tantras of considerable magnitude. The 


F i üma- find expres- 
passage «an states that the teachings of the Sama-Veda Xp 
aeri ae a ale those of the Rg-Veda in the Rudra Yamala, 


Sion in the Brahma Yà 

Hue of the Yajur Veda in, te Petters aoe thee aed Wee 
Veda in the Sakti Yamala. These verses, which have been quoted by the 
Breat Siddha Sarvananda in his compendium called the Sarvollasa Tantra, 


May also mean that the Yamalas preceded the ee A 
There is a difference of opinion as to how many Tantras there are. 


According to the Mahasiddhasara Tantra, Bharatavarsa is divided into 
three krantas or divisions, VIZ. visnu-kranta, ratha-krüntà, and asva-kranta, 
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and each of these krāntās, it is said, has sixty-four Tantras. The Sakti- 
mangala Tantra says that the land east of the Vindhya Hills — 
right up to Java is visnu-kranta. The country north of the Vindhya Hi "i 
including Mahacina is ratha-krántà. The rest of the country westward is 
asva-kranta. 

The Sat-sambhava-rahasya Says that in Bharata there are four sampra- 
dayas (schools), viz. Gauda in the east, Kerala in the middle, Kasmira in 
the west, and Vilasa, which is a Sort of eclectic school, not confined to 
any particular region, but found everywhere. 


TYPES OF SADHANAS AND SADHAKAS 
The different Brahmanic or, as it is miscalled, Hindu forms of worship 
lead the worshipper to the Supreme Brahman. The singular distinction 
of Brahmanism is to have recognized that men vary in temperament and 
in various other Ways. 'The Tantra Classifies mankind primarily under 
three heads, viz, the man with a divya or divine disposition, the man with 
and the man with a pasu or animal disposition. 


These five ways are: 
» (9) hàrana (causal), (4) sümànya 
- Now every one is not competent to 
points. The paíu man can 


Is, as a result of his practice 


almost divine, 'The Kamakhya Tantra says that the man 


€ to all. He is alwa 
; (teacher). He fe 
Says, i d in all matters, 
that is evi]. 


ys contented and is devoted 

ars no one, is consistent in what he 

He never swerves from the path 

He is good in every way and is Sivas 

of pasu disposition, Ae meade Ss disposition, inspires fear in the os 
Pure in his motive. He js gentle in his speec 


the five tattuas (principles). He is physically 
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strong, courageous, intelligent, and enterprising. He is humble ín his 
ways and is ever ready to cherish the good. The pasw is a man whose incli- 
nations are like those of an animal. He is a slave to his six enemies—lust, 
anger, greed, pride, illusion, and envy.* 


THE SEVEN ACARAS AND THE SAPTA-BHOMIKAS 


Closely connected with the three bhavas are the seven dcaras or rules 
of conduct, which are given in the Kularnava Tanira as follows: veda, 
vaisnava, saiva, daksina, vama, siddhanta, and kaula. The aspirant rises 
step by step through these different ácáras till he reaches the seventh and” 
highest stage, when Brahman becomes an experiential reality to him. In 
the first stage, cleanliness of the body and mind is cultivated. The second 
stage is that of devotion (bhakti). The third is that of jana (knowledge). 
Daksina, which is the fourth stage, is that in which the gains acquired in 
the preceding three stages are consolidated. This is followed by ?àma which 
This does not mean, as has been said by the 
detractors of the Tantra, the practice of rites with a woman (vama). Vama 
is the reverse of daksina ; it means the path of renunciation. If a woman 
is at all associated in this practice, she is there to help in the path of renun- 
ciation, and not for animal gratification. A woman as such is an object of 
great veneration to all schools of Tantrika sadhakas (seekers). She is consid- 
ered to be the embodiment on earth of the supreme Sakti who pervades 
the universe. She should therefore be revered as such and, even if guilty 
of a hundred wrongs, she is not to be hurt even with a flower. | It is a sin 
to speak disparagingly of any woman. The sixth stage, viz. siddhanta,. is 
that in which the aspirant comes to the definitive conclusion after deliberate 
consideration as to the relative merits of the path of enjoyment and that 
of renunciation. By pursuing the latter path, he reaches the final stage of 
kaula. This is the stage in which Kula or Brahman becomes a reality to 
him. The first three of these seven stages, viz. veda, vaisnava, and $aiva 
belong to pasubhava ; daksina and vama belong to virabhava ; and 
the last two belong to divyabhava. According to some, the last Sate is 
divyabhava. And the Parasurama Kalpa-Siitra says that during Es he 
five stages the aspirant must be guided by the teacher, and A is p y after 
he has passed the fifth stage that he is allowed to have free om o x 
in every way. The V isvasara Tantra, alluding to TI dri: o P 
bhavas and ácüras, says, ‘He truly is liberated in this life w ee the . 
seven àcüras comprised within the three bhavas . It may be noted here that 
the seven ücüras correspond, with very slight difference, to the seven 


is the stage of renunciation. 


AMET S ill help inquirets who cannot get 
PT a. as also the Kaulavali-nirnaya Wt Y 
the ME This latter book and the Sarvollasa have not been published. 
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jriana-bhiimikas (knowledge-planes) described in the Yogavasistha, which 
are: vividisa or Subheccha, vicarana, tanumanasa, sattvapatti, asamsakti, 
padarthabhavini, and turīyā. The difference between the dcdras of the 
Tantra and the jfiana-bhümikàs of the Yogavasistha is that in the former 
the aspirant reaches jñāna through the path of bhakti (vaisnava ücára), 
whereas in the latter path of dry ratiocination, the stage of tanumdanasa 
(bhakti) comes to him when, after passing through a number of insurmount- 
able difficulties, he finds that without bhakti he can make no further 
progress., 


THE TEACHER AND THE DISCIPLE 


Like the Sruti, the Tantra lays great emphasis on the necessity of 
initiation. A good teacher is defined as a man of pure birth and pure 
disposition, who ‘has his senses under control. He should know the true 
meaning of the Agamas (Tantras) and other Sastras (scriptures), always be 
doing good to others, and be engaged in repetition of God's name, worship, 
meditation, and offering oblations in the fire. He should have a peaceful 
, mind and must possess the power of granting favours. He should know the 

Vedic teachings, be competent in yoga, and be charming like a god. The 
characteristics -of a good disciple are as follows: He should be of good 
parentage and guileless disposition, and be a seeker of the fourfold aim of 


human existence? He should pe well read in the Vi i i 
ed: t. 
He should have his animal desires unde Eo 


r complete a ind 
towards all animals, and have faith in th BP pee be bin 


> he is. the channel 
The true teacher is the 
the primordial Sakti. ne 


Y great responsibility, which 


does not end with initiation. He has to look 


y in a healt 
isciple goes 
? Attainment of moral 


dha i 
well as of liberation (nokas meque. (artha), ana aesthetic (kama) 
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who is conscious of his responsibility does not initiate’ in a hurry, and 
the Sastra enjoins that the disciple should not accept a teacher to whom 
he is not attracted. The mode of initiation is not in every case the same 
and varies according to the disposition and the competency of the 
disciple. The ordinary mode of initiation is called kriya-diksa. This may 
be an elaborate process consisting of many rituals. Men of higher com- 
petency are initiated by other methods. The initiation which is the 
quickest and most effective is called. vedha-diksa. A person initiated 
according to this method realizes at-onte the oneness of his own self with 
that of the teacher, the mantra (sacred formula), and the deity. He becomes, 
as the Tantras say, the very self of Siva. The disciples who are initiated 
according to other forms of diksa arrive at this realization by slow degrees, 


each according to his competency. 


DIFFERENT MODES OF WORSHIP 

nd the average man’s intelligence to 
he ultimate Reality, para-tativa. It 
who is mere j/iana, impartite, and 


Our scriptures say that it is beyo 
apprehend the supreme Being who is t 
is said in the Tantras that Brahman, 
Without a body, cannot be worshipped by the average man; soa form is 
adopted by the aspirant for the purpose of his practice. The Tantra again 
Says: ‘The deity of the vipra (ritualist) is in the fire into which he offers 
oblations ; that of the man of contemplation is in his heart ; the man who 
is not awakened sees him in the image ; but the man who knows the Atman 
Sees him everywhere." i . 

It has already been said that there are five aspects in all Tantrika 
teachings. Here four aspects of worship are given. The fifth aspect of the 
deity is beyond all description and all worship ; for that is the stage where 
the Woishipper and the worshipped become one. In the Prapaficasara by 
Sankaracarya and the Süradütilaka by Lakgmana Desikendra are given 
accounts of all the five methods of worship and their subdivisions. The 


Tantrasara describes the rituals. 


INITIATION OR DIKSA 

Initiation or diksa means ‘that which gives a knowledge of things divine 
and destroys all that leads to a fall’. The teacher, for example, explains 
how the three letters a, u, and m» constituting the Pranava or Aum (Om), 
represent the three gunas—sattva, rajas, and tamas ; Bow these are embodied 
In Visnu, Brahma, and Siva; and how these three deities, again, can 
function’ only with the help of their respective Saktis. The guru also 
teaches how the Om is but a subtle form of the sacred formula ‘harsah’, 

carrier (vahana) of Brahma, the 


also called the ajapa-mantra, which ee 
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Creator, inasmuch as harisah means ‘the breath of life’. Ha is inspired 
breath and sah is that which is expired. Everything movable and immovable 
breathes, and therefore Brahma, who is nothing but the creative aspect of 
the supreme Substance manifest in the world, is represented as seated 
thereon. To the ordinary man harisah is a water-fowl. The aspirant has 
also to learn that the pranava contains within itself, besides the aforesaid 
three letters, bindu, nada (sound), Sakti (power), and santa (quiescence). 
When he has learned this, he is to know that which is beyond Santa 
(Santalita). These remarks apply to every mantra. 


CREATION OF THE UNIVERSE 

The universe, some say, has been created by Sadàsiva, others again say 
that it has been created by Visnu, and so on. ‘There are some who say 
that the universe has no creator, while others say that it has many. There 
are some who hold that it, being the product of nature (svabhavottha), is 
eternally existing ; there are others who say that it is the great Sakti that 
created it. There is another class of people who maintain that the Virat 
Purusa (universal Being) has created it. According to the "Tantra, Siva 
or Brahman has two aspects, nirguna (attributeles) and saguna (with 
attributes). As the former, He is transcendent and therefore dissociated 
from Prakrti or Sakti; and, as the latter, He is associated with Sakti. 
It is out of this that Sakti emanates; from that, nada (sound); and 
out of nada, bindu. This conception is put in another way. At the time 
of pralaya or final dissolution everything is withdrawn into the supreme 
Sakti. Thereafter, when Sakti, which is the /attva (substance), approaches 
the Light, which is cit or knowledge, there arises in the former the desire 
to create (vicikirsa), and the bindu is formed. This bursts and divides 
itself, and out of that division there arise bindu, nada, and bija. Bindu 
partakes of the nature of Siva or jfiana, bija is Sakti, and nada is the relation 
between the two as the stimulator and the stimulated (ksobhya). When 
the bindu bursts, there arises an inchoate volume of sound. This sound 
is called Sabda Brahman, which is the caitanya (stress towards manifestation 
in all beings) pervading all creation, and is the source of the letters of the 
alphabet, of words, 


i and of other sounds by which thoughts are exchanged. 
All sounds (Sabda) have meaning ; sound and meaning are inseparable. 


MANTRA 
From Sabda there arises the ethereal region ; om touch, air; from 
colour, fire; from taste, water; and from smell, earth. It will be seen 
that the gross comes out of the subtle in the process of unfolding, and when 
it is reversed the gross disappears in the subtle. In this way, the aspirant 
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begins with a gross material accessory, viz. the image, and rises step. by step 
t that which is beyond word and speech. The image that is used in worship 
is the form of the mantra that is chosen for the worshipper by his guru, 
and represents his conception of Brahman (svakiya Brahmamiirtih). One's 
deva is the form of Brahman evolved out of one’s mantra. The Tantra claims 
that a man who worships his isfadevata (chosen deity), which is another 
name for his image of Brahman, in the prescribed manner, lives a happy 
and contented life, enjoys the objects of his desire, and, at the same time, 
uplifts himself spiritually. The worship of the deva of one's adoption 
means the worshipper's uplifting himself to the level of that deva, and, 
when once this is secured, he arrives at a stage when he becomes competent 


to apprehend the supreme deva, Brahman. 

The Tantra holds that the highest stage is Kula. The man becomes 
a kaulika only after he has passed through the six dcaras previously men- 
tioned. It is further necessary for him to know the other modes of 
worship. It has been said that it is only to that man whose mind is purified 
by the mantras of Siva, Visnu, Durga, Sürya, Ganesa, and others that 


kula-jfiana manifests itself. 


THE PANCA-MAKARAS 
It is a favourite pastime of some uninformed minds to indulge in 


invectives against the Tantra for the use in worship of the five tativas 
(principles), commonly called the five 'M's (pafica-makara). By these are 
and sexual union. These five articles have 


meant wine, meat, fish, cereals, 
nt classes of worshippers. It is to be noted 


different meanings for differe pen 
that what one is required to offer is the tattva (principle, essence) and not 
the article itself. The object of using these five tattvas in worship is that 


by the repeated practice of the ritualistic observances one acquires a nature 


whereby everything one does in ordinary life becomes an act of worship. 
Sankaracarya in his magnificent hymn to the primordial Sakti concludes 
by saying, ‘O Lady Supreme, may all the functions of my mind be Thy 


remenfbrance ; may all my words be Thy praise ; may all my acts be an 
obeisance unto Thee’. It is to induce a state of mind like this that the 


five things are used in worship. : ihi 
The aspirant who partakes of the five tattvas to please the deity within 


him incurs no demerit. Such a man looks upon wine and meat as Sakti 

and Siva, and is fully alive to the fact that the wine of which he is about 

to partake will make manifest the bliss that is Brahman within him. Every 

cup of wine is drunk with appropriate rites, and with the recitation of an 

appropriate mantra. Before drinking the first cup he says, ‘I adore this, 

the first cup of nectar held in my hand. It is suffused with the nectar of 
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the moon shining in the forehead of holy Bhairava. All the gods, ee 
and holy men adore it. It is the ocean of bliss. It uplifts the nap i n 
aspirant who is allowed to have ten cups meditates, while drinking, on » 
guru in the sahasrara, the thousand-petalled lotus in the head, and on the 
goddess in the heart. He has his is/a mantra at the tip of his tongue and 
thinks of his oneness with Siva. The man who drinks the cleventh cup 
repeats the following mantra: ‘I am not the doer, nor do I make any onc 
else do, nor am I the thing done. I am not the enjoyer, nor do I make 
any one else enjoy, nor am I the object of enjoyment. I do not suffer 
pain, nor do I cause pain to others, nor am I pain itself. I 
-I am Cit, I am Atman. These mantras have a th 
gross one is the actual drinking of wine 
the nectar: which flows from the unio: ] 
power) with Siva in the sahasrara; the third or the transcendent one is 
the nectar of happiness arising from the realization of the union of the 
supreme Siva and the supreme Sakti. 

The Kularnava Tantra says that the w 
which flows from the union of th 


am He (so'ham). 
recfold meaning: The 
; the subtle one is the drinking of 
n of the kundalini (the coiled-up 


ine which gladdens is the nectar 


e kundalini Sakti with Siva at the sahasrára 
in the head. And he who drinks this drinks nectar, and others are mere 


wine-bibbers. That man who kills by the sword of jñāna the animals 
of merit and demerit and leads his mind to the supreme Siva is said to be 
a true eater of flesh. That man truly takes fish who controls all his senses 
and places them in his Atman ; others are mere killers of animals. -The 
Sakti of the pasu (the lowest class of aspirant) is not awakened, but that 
of the kaulika is. The man who enjoys this Sakti is said to be a true enjoyer 
of Sakti. He is permeated by the bliss which arises out of the union of the 


Supreme Sakti and Atman, which is the true union ; others are no better 
than fornicators, j 


It should be not 


ed that the term fo 
the word mithuna, 


r the fifth tattva is derived from 


on of two things—even con- 
sciousness is impossible without it—, maithuna symbolizes the unity which is 
behind all this duality, which is beyond ord 


inary human comprehension, 


and which the jivanmuhktas alone can apprehend. By the 


offering of this tattva to the 
of duality, so that the underlyi may be realized. This is the 
true significance of the fifth item. i 


: THE FOUR STAGES OF SPEECH 
Something ought to be said 


here about the four Stages of speech 
three of which sound is inaudible 


, in 
; it is only at the fourth stage that men 
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give utterance to it. The first of these stages is para located in the 
miiladhara, the lowest of the six centres in the spinal column, commonly 
called cakras. This is but a mere stress towards articulation. As this stress 
takes definite shape, it becomes pasyanti, which means ‘seeing’. The next 
stage is reached when it arrives at the anahatacakra opposite the heart ; it 
then becomes madhyama, which means ‘middling’, These are the three 
names given in the Tantra to the three silent stages of vocal sound, and the 
last stage is vaikhari. There are some, the foremost among whom is Padma- 
padacarya, the chief disciple of Sankaracarya, who hold that there are three 
other stages of sound prior to para. Padmapada, in commenting on the 
forty-third verse of the second chapter of the Praparicasára, says that the 
Stages preceding para are Siinya, samvit, and süksma. The first is the 
vibrational stage, the next is that when the sound is about to form, and the 
third is that-when it is forming. An adequate knowledge of sound is of 


Vital importance in the Tantra. 


THE ‘SIX CAKRAS AND THE SIX ADHVANS 


This leads us to the six centres, which are: (1) mūlādhāra, which is 
situated above the organ of generation and is. the region of earth; 
(2) svadhisthana, which is just above the previous one and is the region of 
water ; (3) - manipura, in the spinal cord opposite the navel, of fire; 
(4) anahata, opposite the heart, of air; (5) visuddha, opposite the base of 
the throat, of ether ; and (6) üjfià, opposite the junction of the eyebrows, 
of psychic vision. There are other centres’ beyond the ājñā. Opinion is 
divided as to the number of these cakras ; some say that there are sixteen, 
and others that there are more. The piercing (bheda) of the six cakras is a 
process whereby the elements of which the body is composed are purified.? It 
is laid down that the attempt to pierce the six cakras should be made under 
the immediate guidance of the teacher, for the least mistake may lead to 
disastrous results. By this process the six paths (adhvans) that lead to a 
realization of the Supreme are mastered. They are kala (attribute), tattva 
(category), bhuvana (region), varna (letters), pada (words), and mantra 
(mystic symbols or words). . The kalās are nivrtti, pratisthà, vidya, Santi, 
and jüntyatità. The tattvas, according to the Saivas, are thirty-six, and 
according to the Vaisnavas, thirty-two. The Samkhyas recognize twenty- 
four tattvas. The tattvas of Prakrti are ten in number and those of Tripura 

_are seven. The bhuvanas, according to some, are the ethereal, the aerial, the 


? It is described in detail in The Serpent Power by Arthur Avalon (Sir John Woodroffe). 
Dr. Hereward Carrington has attempted to put Jt ^ a popular form. . ; 

*In an article like this we cannot possibly enter into details. So in what follows we 
Should content.ourselves with a bare outline. 
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igneous, the aquatic, and the terrene regions. The Vayaviya Samhita, 
however, says that the lowest of these bhuvanas is müladhara and the 
highest unmani. It will be seen that whichever view is accepted, the 
different bhuvanas are the different stages of the mind of the aspirant. The 
varnas are the letters of the alphabet with the nasal bindu superposed ; 
i Saal the padas are the words formed by the combination of letters. The 
way of mantras means the whole mass of mantras with their secret. At 
the time of initiation, the teacher shows how every letter of the alphabet, 
every word that is spoken, every mantra that was discovered by any sage, 
in fact, everything in existence points towards Brahman. By reason of 
our own limitations we are unable to see Him, though He is in and 

around us and is our very being. 
Of very great importance are the letters of the alphabet. They are 


called matrka (mother). They are collectively the source from which every 
word and every mantra is evolved. Out of the mantra, 


its deity. Sankaracarya, in the opening verse of the Pra 
an adoration of Sarada, says, 


of the goddess is composed 
(Sanskrit) alphabet is divide 
creation and of the dissolutio 


again, is. produced 
pañcasāra, which is 
‘May Sarada purify your mind’. The body 
of the seven groups (varga) into which the 


d. She is eternal and is the cause of the 
n of the universe, 


SIVA AND SAKTI 

The Tantras say that Siva without Sakti is a lifeless corpse, because 
wisdom cannot move without power. It is at the same time said that the 
relation between Siva, who is the possessor of Sakti, and Sakti Herself is 
one of identity; the one cannot be without the other. The attempt. to 
identify Sakti with woman is an error. Siva is commonly said to be the 
male principle, and Sakti the female Principle. As a matter of fact, they 


are neither male nor female, nor are they neuter. The man who worships 
the wisdom aspect of Realit 


c Y, commonly called the male principle, is a 
Saiva ; and he who worships the power aspect, or the female principle, is 
called a Sakta. Siva as the ruler of the universe rides a bull, i.e. he rules 
according to dharma.’ When Siva is worshipped, His consort is also wor- 
shipped ; for the two ar 


5 ; _ WO are inseparable. For the same reason, when Sakti 
is worshipped, Siva is also worshi 


$ i PPed. To some minds the Visnu or 
pervasive aspect of Reality appeals-as the Proper way to realize the supreme 
Brahman. The rituals in Saiva and Vaisnava worship differ. Sakti is 
worshipped as Sarasvati, the q 


ueen of speech. As such, 
of Saktis, she is given the first place, and is the Source fro 


* Satya (truth), $auca (purity), day 
of dharma conceived as a bull 


in the enumeration 
m which all mantras 


@ (kindness), and dana (charity) constitute the four feet 
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emanate ; she has different aspects with different mantras. Other aspects 
of Sakti are $ri or Laksmi, Bhuvanesvari, Durga, and Kali. 

The Tantras declare that, by following the rules laid down by them, 
the aspirant, though living the life of a householder, may yet achieve 
high attainments. The mere study of the Sastras may give us some idea 
of the Sabda Brahman, but it is only by a discriminative knowledge of the 
essentials (viveka) that the supreme Brahman can be experienced. The 
illumination comes to him alone who, through practice in the manner 
enjoined by his own Tantra, has acquired jüüna, which teaches him that 
Brahma the Creator, Visnu the Protector, and even Siva the Destroyer (i.e. 
one who withdraws everything at the time of the final dissolution) are all 
perishable, and it is the supreme Truth alone which endures for all times. 
'The man who has realized that Truth has no necessity to know any scrip- 
tures, just as a man who has tasted nectar to his heart's content has no 


necessity for food. 
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KORRAVALDURGA-BHAGAVATI 

ORRAVAI and Aiyai are the names by which the Mother Goddess 

was known to early Tamil writers. The Eyinar and the Maravar, two 
ancient Tamil warrior classes, propitiated Her as the Goddess of victory by 
bloody sacrifices, human: and animal, accompanied by ritual, music, and 
dancing. Her priestesses danced a weird dance, called the vettuvavari, 
and, in the course of the performance, predicted what evils might befall the 
community and how they could be averted. She was also adored as the 
‘Goddess round whom the tunangai (another old folk-dance) was danced'— 
She whose great womb gave birth to Seyon, the Red-god (later identified 
with Skanda), resplendent with yellow ornaments, who killed the cruel 
demon on the expanse of the white waves of the sea. Heroes returning 
from battle placed their swords at Her feet as a thanks-offering. 

The earliest Tamil literary works depict a society the culture of which 
is a composite one—a blend of the pre-Aryan with the Aryan. Vedic and 
Agamic ideas altered the old forms of worship in the Tamil country during 
the early centuries of the Christian era ; and Korravai, the Tamil Goddess 
of war and victory, was easily identified with Durga. The Silappadikaram, 
a Tamil ‘epic of about the sixth century, describes Her as the ‘three-eyed 
Goddess whose crown is adorned with the crescent moon, whose lips, red 
as the coral, are parted in a beatific smile, whose waist is encircled by a 
Serpent, whose arm wields the trident, and whose feet, bedecked with 
anklets, rest upon the severed head of Mahisasura’. ‘Praised by the 
gods and sages, She of the dark colour is the embodiment of victory, 
dharma, and wisdom.’ ‘Dwelling in the forest, She, who cleft asunder the 
hard bosom of Daruka, witnesses the dance of Her spouse, the lord of 
Kailāsa.’. According to the Manimekalai, another Tamil epic of the same 
period, priests, garbed as Bhairavas, officiated in Her worship, chanting 
Tantric mantras. Hailed as the Magna Mater, She is also the eternal Virgin, 
enshrined in Kanyakumari, one of the oldest shrines in the Tamil country 
dedicated to Durga, mentioned by Pliny and the author of The Periplus 
of the Erythraean Sea. : 

Among the numerous Sculptures that stand as monuments to the 
cultural greatness of the Pallava and Pandya rule, 


Hear from the seventh to the 
ninth ‘century, are the panels, 


representing Mahisamardini, carved in the 
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monolithic and cave temples of South India. The Goddess is generally 
represented with a benign countenance, eight-armed, astride Her lion, 
and aiming a spear at the demon. In the Siva temples of the early Cola 
period, a separate sub-shrine was assigned to Durga, and in the later 
epochs, a shrine. or niche to the north of the sanctum, where She 
is generally represented with four arms and standing on the head of 
Mahisa. 

The Rg-Vedic Goddess Vac was addressed in early Tamil literature as 
Cinta Devi. She was later called Kalaimagal, the Goddess of learning and 
arts. There are also references to Sri or Laksmi, the Goddess who mani- 
fested Herself from the depths of the ocean, and who, seated on the breast 
of Visnu, blesses those pure men who are free from the evil passions of lust 
and avarice. The conception of Durga as the primordial Sakti and of 
Laksmi and Sarasvati as Her aspects became familiar; and thus in Durga 
the devotee visualized the triple aspect of power, beneficence, and wisdom. 
Here is the power that not only subdues and controls evil, but also elevates 
and emancipates. 

The members of the famous mediaeval trading corporation, known as 
the nānādeśīyatiśai-āyirattu-aiñ-ñūrruvar (‘the “five hundred” from different 
countries and the thousand quarters), were worshippers of Bhagavati Durga, 
in whose honour they erected temples in different parts of the Deccan and 
South India. In one such temple in the Tamil country, She is called 
Aiyapolil Paramesvari—the Paramegvari of Aihole, where a famous Durga 
temple was built by the early Calukyas. To the Tamil members of this 
corporation, Durga was handali, a Tamil word meaning the divine: Prin- 
ciple, beyond form and name and transcending all manifestations. 

While the common folk propitiate Durga under different local names, 
too numerous to mention, and install Her as the guardian deity of villages, 
the initiated pray to Her for liberation? She is invoked in one or other 
of Her nine forms (Navadurga), or as Bhadrakali, the auspicious Mother 
who transcends time and causation, in the lustrous flame, or in a yantra 
(mystic diagram), or in figures drawn with rice-flour, turmeric powder, and 
saffron ; and the worship includes all the Tantric rituals beginning with 
'self-purification (bhütasuddhi and atmasuddht) and ending with oblations 
(bali and homa). Along with bija mantras, the rcas (hymns) of the Durga- 


sükta are often chanted. 


1 At Madattukkovil in the former Pudukkottai State and at Namakkal. There is a 
famou hisamardint panel at Mamallapuram. E 

; Mera petes E E twenty miles to the south-west of Pudukkottai. 

? ‘Afraid of ilie ‘pangs of worldly life, I bow unto Thee, who helpeth me to cross the 
ocean of earthly existence’ (namami bhavabhito’ hari samnsararnavatarinim). 
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There are reminiscences in South Indian temples of minor Sakti cults. 
The larger temples of the -Pallava and early Cola periods had shrines 
dedicated to the Saptamatrkas (Seven Mothers) and to Jyestha. The Sapta- 
matrka group comprised seven Devi idols—Brahmi, Maheévari, Kaumari, 
Vaisnavi, Varahi, Mahendri, and Camunda, with Ganega and Virabhadra 
on either side of the group. Jyestha was represented as two-armed with a 
male attendant. Her banner bore the crow. These two cults disappeared 
by about the eleventh century, and all that remain of them are the 
neglected, and often mutilated, statues in the corridors of old temples. 

To the common folk, who can scarcely comprehend the conception 
of a primordial Sakti, the hosts of village and old totem gods and goddesses 
are the objects of reverence, and the higher classes also occasionally partic- 


ipate in their worship. These divinities are much dread. 


ed, and are propi- 
tiated to ward off calamities. Mariamman, the southern counterpart of 
Sitala, is perhaps the most po 


pular and is held in great dread as the goddess 
of smallpox. p 


The memory of chaste women was held in great respect. Arundhati 
was praised in-old Tamil songs. Draupadi is a common deity in South 
Indian villages, where an annual festival, lasting for eighteen days, is held 
in her honour, when the Mahabharata is read. On the last day of the 
festival, votaries, with their heads adorned with flowers and their bodies 
decked with sandal and saffron, walk over a very hot fire extending many 
feet in length. A whole canto of the Silappadikaram has for its theme the 
deification of Kannagi, the virtuous wife of the hero, Kovalan. "This cult 
of the patting (virtuous wife) spread from the Tamil land to Ceylon, Similar 
honours were paid to women who performed sati, and places where this 
tite was performed were called malaiyidu (malai, garland), because 

. garlands were offered to their souls. To this day, Tamil homes cherish, at 


least once a year, the memory of sumangalis (those who predeceased their 
husbands) with Worship and feasting. 


Religious rites in the Tamil Country were a mixture of sacrifice, music, 
- and dancing. There are 


kūtt d numerous references in Tamil inscriptions to 
üttus or ance-plays enacted in connection with temple festivals ; perhaps 
the most important among 


Aà them was the śāntikūttu. Folk-dance and drama 
are even today associated with temple worship in South Indian villages. 


SRIVIDYA-LALITA 

South Indian Saiva philosophy is a com 
which are of outstanding importance—firs 
hymnists, known as the Nayanars, 


plex of many factors, three of 
t, the simple religion of the 


proclaiming the doctrine of pure love 
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and self-surrender to the Lord’s grace; secondly, the Tamil Agamas; 
largely influenced by the Pratyabhijfia school of Kashmir, though with 
certain marked metaphysical differences ; and thirdly, the doctrines of the 
Pasupatas and Kalamukhas, the followers of Lakulisa. The Pratyabhijna- 
Sūtra was freely drawn upon by both the Saiva and Sakta devotees. While 
the Saiva aspect was elaborated in the Sivadrsti and the later works based 
on it, the Sakta aspect was developed in such works as the Cidghana-candrika 
and Tantrüloka. A much later Sakta treatise, based on the Pratyabhijna- 
Sūtra, is the Kamakala-vilasa. 

The Sakta philosophy and rituals, expounded in Kashmir Tantric 
drakala-vidyastaka and Subhagamaparicaka. 
and in Gaudapida’s Subhagodaya,* relate to what is compendiously known 
as Srividya or Brahmavidya, which is rather the practical course or sadhana- 
füstra not only of the monism of the Upanisads, but also to a large extent 
of the final liberation expounded in the Siddhanta (Tamil Saiva philosophy). 
According to the Saivas and Saktas, Sakti is. not different from Siva, and 
they together constitute the ultimate Reality. Siva or Kamesvara is prakasa 
or subjective illumination, while Sakti, known as Kamesvari, Sivakama, 
Kamakoti, Lalita, and Tripurasundari, is vimarsa or Siva's objective 
experience of Himself. This experience, in which T or aham (subjective) 
and 'this' or idam (objective) are yet held in a unity, i.e. in which there is 
just a glimmer of a universe in idea, but no actual emergence of an objective 
world, is the first emanation of consciousness, known: as sadasiva- or sadakhya- 
tattva, Sadagiva functioning with and through His Sakti, Manonmani. The 
next emanation is ifvara-tattva with maya-Sakti, in which objectivity begins 
to prevail and from which ultimately, through different stages of evolution, 
emerge the tattvas or the different categories of mind, senses, and matter, 
leading down finally to the prthvi-tattva as 1n the Samkhya. system. In 
iconographic symbolism, the linga stands for sadakhya or sadasiva, and the 
other forms (i.e. full-fledged images) of Siva for the tfüara-tattoa. Since 
sadaéiva-tattva comprises both Sadāśiva and Manonmani, the need was felt 
for the representation of the latter in places of worship, and this accounts 
- for the erection of a separate shrine to Devi, commonly known in the 
Tamil country as the Amman (Mother) shrine. "These Amman shrines, 
which in the old Tamil inscriptions are mentioned as the kamakottam 
(Kamakoti's shrine), came into vogue from about the eleventh century. 
Before this time there were temples dedicated to Devi, independent of and 


treatises, in such works as Can 


r with the-two exquisite stotras, Lalita-sahasranama 
hasyakünda or ‘the Book of Secret Doctrines’ of 

f Š ; i iva to Agastya, which are said t 
the imi ā ins the teachings of Hayagriva la i ? 
Fave be ep Lee a Obviously the author of the work is a South Indian. The 


Work must have been.written after the eighth century. 
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not related to Siva shrines, but from about this time the twin shrines of 
Siva and Amman came to represent the dual aspect of Siva-Sakti. Tapes 

The six forms of saguna worship, approved and propagated by -— 4 
included the worship of Devi. In the Saundaryalahari and some of his 
prakaranas, he expounded Her greatness and Her identity with the RES 
or Brahman. In all the Advaitic monasteries, founded by Sankara and his 
successors, among whom -Vidyaranya is perhaps the most outstanding, the 
mystic secrets of $rividya and the worship of the Sricakra are kept alive to 
this day. At Sringeri, one of the four oldest seats of the monastic order 
founded by Sankara, the presiding deity Sarada, who is enthroned on 
Sricakra, symbolizes the highest knowledge, ‘the knowledge of the Self 
(Sarvavedantartha-prakasini Brahmavidya Sarada). 

Tradition ascribes to Sankara and other seers the installation of the 
$ricakra in important temples. The most celebrated is that in the Kamaksi 
temple at Kafici, known as the kamakotipitha, a replica of which is Wor- 
shipped by the gurus of the Kafici Advaita monastery, later transferred to 
Kumbakonam. In the cid-ükasa-rahasya in Chidambaram, there is a 
sammelanacakra, a combination of Sivacakra and Sricakra, There is a 
Sricakrapitha at " Courtallam, and at Avadaiyarkovil (Tanjore District) 
worship is offered to the paduka or sandals of Devi installed on a $ricakra. 
In Jambukesvaram, near Tiruchirapalli, the Devi's ear-ornaments are of 
the shape of Sricakras. This list may easily be multiplied. 


About two centuries after Vidyaranya, Appaya Diksita (sixteenth 
century) attempted to harmonize the monistic schools of the Vedanta and 
the Siddhanta or Agama schools. His synthetic doctrine, known as the 
Ratnatrayapariksa, explains how the attributeless Brahman, through the 


play of His inherent Maya, assumed two forms—dharma and dharmin- 
While dharmin is static, 


dharma manifests itself both as male and female 
(as Visnu and Devi); and this manifestation is the material cause of the 
universe. Through this doctrine he emphasized the identity of the Sankara- 
Parvati (Ardhanarigvara) and Sankara-Narayana concepts, which many 
centuries earlier had found expression in the hymns of the early Nayanars 
and Alvars and in the iconography of the seventh century. Nilakantha, 
the grand-nephew of A 


Ppaya, was-another great exponent of the srividya 
cult. Among later adepts was 


Bhaskararaya (seventeenth-eighteenth 
century) whose three works, Lalita- 


Sahasranama-bhàsya, Varivasya-rahasy4, 
* One of the epithets of Sri Sankara is sanmatastha 
established the six cults, viz. Saiva, Sakta, V Š 
South India the Kumara or Skanda cult, 
Smartas, however, admit the other fiv 
püja (the worship of five deities). 

° 'Nityam nirdogsagandharh niratisaya-sukham Brahma-cait : mīti 
bleda-dvitayamiti prihagbhüya mayücaiena" ttanyamekam, dharmo dhar 
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and Setubandha, are aptly described as the prasthana-traya of Srividya, and 
among his disciples Umanandanatha, who wrote Nityotsava-paddhati, based 
on the Parasurama Kalpa-Sütra, deserves special mention. Laksmidhara's 
commentary on Saundaryalahari is another important treatise on $rividya. 
The five hundred verses in praise of Sri Kamaksi of Kafci, sung by 
Mükakavi, are a source of inspiration .to the devotees of the Mother. 
Muttusvami Diksita and Syama Sastrin, two eminent composers, who rank 
among those who evolved and perfected Karnatic music, were adepts in 


Srividya. 


MEDITATION ON LALITA 
asundari, the presiding deity of Srividya, is meditated 
xion with the brilliance of countless suns and the 
She holds, in Her four hands, a sugarcane- 
bow symbolizing the mind (manoriipeksukodanda), flowery arrows symbol- 
izing the five primordial bases of the world of sense (paitcatanmatra-sayaka), 
noose denoting attraction (rügasvarü papasadhya), and goad suggesting 
repulsion (krodhakarankusojjvala). She sits on the lap of Siva-Kamesvara, 
whose colour is white, because He is prakasa (consciousness and illumina- 
tion). The couch on which Kamegvara and Kame$vari (Lalita) sit is of 
the form of an inert corpse-like Siva, dark in colour to represent colourless- 
nes. He is niskala Siva, the Absolute before He 'willed to manifest. 
"There is profundity in this conception of a niskala (static) Siva and, above 
Him, the divine couple Kamegvara and Kameévari, the Being and the 


Power-to-Become, in close embrace. 4 
the mantra with fifteen letters 


Her subtle form is the pañcadaśākşarī, t 
to which is sometimes added a sixteenth letter to make it şodaśākşarī. This 


mantra is traced to the Rg-Veda,; and is elucidated in the Tripura and 
Devi Upanisads. It is said to be the esoteric form of the Gayatri mantra, 
which is the quintessence of the Vedas and is identified with the mahavakyas 
of the Upanisads. The votary of this mantra rouses the power (cit-Sakt2) 
latent in him, which represents the Jiva and is known as the kundalini, 


Lalita Mahatripur 
upon as red in comple 
coolness of innumerable moons. 


im bibhrati ksemayantah' , which means 'the four 
worship this (god). But according to the orally 
the mantra is held to mean ‘that which con- 
efer to the $rividya mantra which fulfils this 
e hütas or groups of letters. The first’ five 


RU. V. 47. 4 reads as ‘calvara 
(priests), wishing benefit for themselves, 
transmitted tradition of some religious sects, 
tains the four īrhs and confers benefit" and to g 
conditi ñi āksarī mantra has 0 
ieu a s pancada ra the first küta, the next six ‘ha, sa, ka, ha, la, hrim' the 
second kita, and "he last four '54, ka, la, heii’ the third pue The final letter of each 
Of these three kütas, and the sixteenth letter érirn, which is added, end in Trh. These are the 
four ths. Im, wh a EDTesents kamakala, is in itself an important mantra. Reference may 

NUN UL p ommeptary Cidvallī on the seventeenth 


be m i 1 i anandanátha's c 
ade ion to Natanan: E tary | 1 e 
verse of, Panjaeanda’s: Kamakala-vildsa, where this alternative interpretation of this Vedic 


mantra is cited. 7 
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i iled at the base of the spinal column (müladhara). When aroused, 
TE ud tes the next four cakras, which are the centres of energy 
ae erm manifesting sensible matter, passes the sixth cakra or 
pix S ehe mind mental tattva, and finally, reaching the sahasrara in the 
Mine with Siva, where Jiva becomes one with iy e onn: 

Some of the holy shrines in the Tamil country sy mi olic y p ep 

these cakras. 'To mention a few at random: Tiruvarur a pct d i 
: miladharacakra ; Kafici the nabhi (navel) ; Chidambaram the ana yen 
(in the region of the heart); and Jambukesvaram, where Moner A 
nde$vari presides, the ājñācakra (in the region between the eye : s 
Madura (Madurai) is dvadaéanta, where Sri Minàksi manteis ie am 
different forms as Bala, Bhuvaneévari, Gauri, Matangi, Syama, = E 
dasaksari, and Mahasodasi, while Avadaiyarkovil represents maha-sodasanta, 


where Atmanatha Siva and Devi Yogamba are meditated upon as residing 
in the thousand-petalled lotus of the sahasrára.* 


SYMBOLISM OF SRICAKRA 


Sricakra is a symbol of the universe (both macrocosm and microcosm) 
and its divine cause. There are in it two sets of triangles, one set composed 
of four male or Siva triangles, and the other of five female or Sakti triangles. 
In the centre, which is a point (bindu), reside Kamegvara and Lalita m 
abheda (undifferentiated) union. Enclosing the bindu is an inverted | 
‘triangle representing the iccha (will) 


aspects of Sakti, the three gunas, 
other cakras are- the astakona (e 
each of ten triangles), manvaśra 


`petals), sodasadala (sixteen lotus petals), vrttatraya (three circles), and three 
squares. These nine cakras are ru 


over forms of mind, sense, and matter, and their special functions, who are 
also called avarana (veilin, 


(cit) and create the appe 


A @ are two subtle centres in very close proximity to 
» Within) the i mala (thousand-petalled 
» is above twelve centres—the three 

and the nine subtle centres beginning 
he brahmarandhra. The duadasanta 


m turiya to turtyatita state, while t 
Ree 7 turiyatita state. 
* According to the Kamikagam. i 2 


namely, tvac (sl point of the microcosm, the Sakti triangles 
- Y» (skin), asrj (blood), mamsa 
(bone), and the Siva trian 


(flesh), medas (fat), and asthi 
» Prana, and Jiva ; and from the 
ive vital functions, the five senses 
» the five subtle and the five gross forms of matter, and 
P viz. maya, pidahanaya, 
» See Sir Joh: rofte, ie 
and XXVII (Sadad. JS. Woodrgft 


hvas). 
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-the mind as against the view held by 
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and make what is pirna (whole and undifferentiated) appear as apürna ` 


(limited and differentiated). 

The prescribed upüsanà is according to the samhara or laya krama 
(method of absorption). The divinities of the eight cakras from the outer- 
most triangle, who are the Saktis of the universe 


most squares to the inner 
of sound and form, of the objects of experience by the Jiva, of the 
i functions," and of the 


means of such experience," of the bodily vrttts .or 
mental vrttis or the cognitive modifications of the mind,? are worshipped 


as but rays emanating from the central luminary, §ri Lalita, and are con- 


ceived of as being absorbed in Her. 
Whether the worship is external, attended. with rituals, or internal, 
based upon meditation, emphasis is laid on bhava or the mental certitude 
that the Mother withdraws unto Herself all the categories that She has 
projected to create the appearance of the phenomenal world. Now that 
the sadhaka has transcended all vrttis, he realizes, in the binducakra, the 
Mother Lalita Tripurasundari as the supreme Essence in whom the static 
or absolute and dynamic or manifesting aspects coalesce (prakasa-vimarsa- 
parabrahma-svariipin?) and as the highest Bliss (paramrtasakti). 

In the upasana of $ricakra are harmonized the personal and impersonal 
Ritual and meditation lead to the knowledge of 


aspects of Brahman. 
d which one attains to supreme Peace. 


oneness, having gaine 


10 From the view-point of the macrocosm. 
11 From the view-point of the microcosm. ,. T l; A 
12 From the view-point of the Drsti-srsti-vadin, who posits that the world is the creation of 

the Srsti-drsti-vadin, who says that the universe of 


embodied matter was created by the jada-Sakti of I$vara. 
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16 
TANTRIKA CULTURE AMONG THE BUDDHISTS 


: H . . H " ke 
HE history of Tantricism is highly interesting. We shall ipeum 
Ts attempt to trace this history, with special reference to Budd e i 
; s E ‘ e 

from early times, and examine the circumstances which proved favoura 


to the development of this unique system of psychic culture in India. 
Professor Chintaharan Chakravarti, 


in an admirable article im the 
antrik actices 
Indian Historical Quarterly, has traced the references to Tantrika practi 
in their earlier stages among: 


st the Hindus, Buddhists, and Jains. _ These 
references in ancient literature show that some of the rudimentary. Eu 
€ of the Rg-Veda, and the Atharva-Veda is fu 
practices were found in abundance, and em 
iterature it can be seen that many varieties o 
in vogue. The attitude of Buddhism seems to 
ch practices ; but there are many references to show 
ctices of the harmless sort were definitely 
eferences to Tantrika practices are also avail- 
rature. Thus, it is clear that the ground was 
pment of a mystic science like Tantricism. . 


that some of the 
tolerated, nay, encouraged. R 
able in the earliest Jaina lite 
Well prepared for the develo 


It appears very p 


ed a great impetus from 
Buddhism, Buddha 


upernatural powers and 
ainment of supernatural 


d the asphanaka-yoga? (yoga of psychic expan- 
Sion) when he was in search of the eternal Truth. 


conducive to the att 


above by a Setthi. Buddha 
tion of this wanton display of 


The question arises how the 
it was from his own 


his great disapproba- 
he part of his disciple. 
raculous power, unless 


* ‘Antiquity of Tantrikism’, vr. PP. 114 ff, 
? They are: chando (will), viriyam (effort), cittam (thou; 
See R. C. Childers, Dicti 


onary of the Pali Language, p. 157. 
? Lalitavistara, edited | i EAEG: p 


y Rajendralal Mitra, P. 315. - 
* Sacred Books of the East, XX. Pp. 78 f. 
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monasticism (sannyasa) as developed in Buddhism. In early Hinduism, the 
life of renunciation, as we know, was open only to the Brahmanas, and this 
must have been greatly resented by the masses. In Buddhism, sannyasa 
Was open to all, and in this respect, as indeed in many others, Buddhism 
Was a challenge to Hinduism. In early Hinduism, sannyasa was generally 
recommended for those who had already passed through the stages of 
brahmacarya (student's life), garhasthya (householder's life), and vanaprastha 
(forest life).* But there were a few dissentients among the Hindus also, who 
advocated that the monastic vow could be taken by a Brahmana belonging 


to any of the above three stages, provided he had a keen sense of dispassion. 


The Jabala Upanisad is particularly interested in this new doctrine. We 
be taken as authority in the 


do not know to what extent Jabala’s words may 
matter of taking sannyasa, and how far his doctrines were respected in 
ancient times. But it is certain that Buddhism went a step further and 
promulgated that sannyasa could be taken by any one, whether a Brahmana 
or not, belonging to any order of life, provided his mind was bent on 


obtaining nirvana. 


The preaching of Buddhism slackened many restrictions prevalent in 


Hinduism regarding the caste system and the four orders of life, and there 
is no doubt that the system introduced by Buddha became very popular. 
But he was very strict. about the rules of morality to be followed by his 
disciples, especially those living in monasteries ; and any violation of them 
Was severely dealt with. He did not permit the use of fish, meat, wine, 
association with the opposite sex, etc. on the part of the monks. The latter, 
however, were not disciplined enough to be able to fóllow his strict injunc- 
tions with regard to these matters, because many of them embraced the 


monastic life without adequate preparation for it. The result was that, 
even during the lifetime of Buddha, many monks revolted against his injunc- 
tions, and he, being sorely perturbed by their unruly conduct, drove them 


Out of the order.* 4 
not bold enough to proclaim a war 


There were many others who were 
2 but violated them in secret. It is thus 


again i sed on them, 

very eii e that there arose secret conclaves of Buddhists who, 
though professing to be monks, violated all rules of morality and secretly 
Practised things that were considered by others to be revolting. After the 
death of Buddha, such secret .conclaves must have grown in number in 
very province, until they formed into a big organization. If we add 


b . 
Sannyasa Upanişad, 1L. 13. Bhattacharyya, 4n Introduction to Buddhist Esoterism, 


Pp. QUE details and references, See 
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to this the yoga practices and the practice of mantras, we get a picture of 
the Tantrika cult at its early stage. 

From what has been said above, it is easy to conceive that Tantricism 
was a natural growth among the Buddhists, because the circumstances 
were most favourable for this. Hinduism also had a primitive kind of 
magic in the form of rituals and ceremonies, but there was no need to 
practise them in secret. The Brahmana could take to the monastic life 
in the usual course, and if he so desired, he could practise yoga and hatha- 
yoga. And as he could enter the fourth stage of life after completing his 
experiences in the three previous stages, he had no more longing for objects 
of enjoyment. Endowed with a great control over his senses and thoughts, 
he was fully qualified for the monastic life, and no harm could be expected 
from people of his type when in the monastic order. 'The risk was much 
greater in Buddhism, because the opening up of the monastic life to all and 


sundry was not safe for those who had not gone through all the experiences 
of life. 


THE GUHYASAMAJAS OR SECRET CONCLAVES 
The Secret conclaves that grew on the ruins of the monastic order, as 
conceived and established by Buddha, developed in course of time into big 
organizations known as Guhyasamajas. Their teachings and practices, how- 
ever, Were not sanctioned in Buddhism ; so they had to practise their rituals 
in secret (guhya). But they were not slow to find out means of obtaining 
E Sanction, without -which they were in an unenviable position. As 
rus the ey could not enter into the Hindu 
; served as a deterrent to their being 
if such an attempt had been made. i 

the followers of the Guhyasamāja was to 
Buddhism by the. composition of a new 
ll of which were to be taken to have been 
mbly of the faithful. Thus the Guhyasamaja 
Saùgīti form, and in it reasons were given 
k were kept secret so long, and why there 
T practising, by a devout Buddhist, all that 
dogmas and rituals. Before e with details of theories and practices, 
; D ee Sive an account of the innovations intro- 

duced by this Tantra, it is necessary to give some id i hich 
it was written.” peeks OF Bie age Jw 


Taranatha is inclined to believe that the Tantras and Tantrika ideas 


* For a detailed discussion on th j 
Serits, No. 53), Introduction, pp. wit = Sutgasaimitja Tantra. (Gaekwad's in d 
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e as old as the time of the great Buddhist teacher 
distinguished from the Tantrika teacher of the 
r in the Seventh century. Taranatha 


of a secret nature wer 
Nagarjuna, who is to be 
same name who flourished much late 
also says that when the Tantras were handed down from gurus to disciples 
secretly for nearly three hundred years, they got publicity through the 
mystic teachings, songs, and miracles of the Siddhas, Nathas, and Yogis. It 
has been found out by subsequent research that the testimony of 'Taranàtha 
is materially correct. The doctrines of the Guhyasamaja Tantra are sub- 
stantially the same as those found in the sadhana (practice) of the Prajñā- 
paramita composed by Asanga, the elder brother of Vasubandhu, who 
flourished in the third or, according to some, in the fourth century A.D. 
Moreover, the Guhyasamaja Tantra seems to have exploited the materials 
supplied by an earlier work, the Maijusri-mülakalpa, and thus it is depend- 


ent on the doctrines of the latter, which it subsequently developed and 


modified. The Mülakalpa. again, is a difficult work to understand, because 
f subsequent additions in the same 


to a careful observer it presents a mass 0 
way as some of the Puranas do. The work, it appears, originally consisted 


of twenty-eight chapters or even less, and later on had fifty-five chapters, 
and in this form it is published by the Trivandrum Sanskrit Series. It had 
twenty-eight chapters when it was translated into Chinese in the beginning. 


of the cleventh century. All the subsequent chapters were added after that 
script was written. 


date, but before the time when the present manu 
Amongst these additions, there is a portion which gives the history of India 
with the names of kings and other famous personages in enigmatical : 
language. The names of kings and others are generally mentioned with the 
initial letters, which make the understanding and identification extremely 


in its earliest part is a Mantrayana work, 
mudras (poses), and mandalas (diagrams), 


and of the processes by which the worshipper should proceed to offer prayers 
and perform the rituals. It therefore appears to bea compendium of earlier 
literature on the subject, which is now lost, because the worship is fairly 
elaborate and worked out with’ scientific regularity. This development is 
scarcely possible without a previous literature behind it. The Milakalpa, 
being the source on which the Guhyasamaja Tantra is based, should be 
earlier than the Tantra itself, which, being similar to the doctrines 

of Asanga, must belong to the third or the fourth century. 
The Guhyasamaja Tantra, under the circumstances, appears to be 
clearly a product of the third century, and the Mülakalpa of the second 
oceed to state what it introduced 


or the first century A-D- We can now pr À 
dered a landmark in the system 


into Buddhism, and how it may be consi 
263 


The Maiijusri-mülakalpa 
Which gives descriptions.of deities, 


THE CULTURAL HERITAGE OF INDIA 


of Buddhist thought as well as in the history of the evolution of the Tantrika 
culture. 


INNOVATIONS BY THE GUHYASAMAJA TANTRA 


Amongst the innovations introduced by the book, the most important 
seems to be the declaration that emancipation does not depend on bodily 
sufferings and abstinence from all worldly enjoyments. In fact, the work 
definitely lays down that perfection cannot be obtained through processes 
which are difficult and painful, but only through the satisfaction of all 
desires. Its teaching in this respect is di 

In earlier days, 


Hinayana and of Mahayana were unduly severe, involving as they did much 


Even then, the attainment of Buddha- 
€ or even many births. It was thus a 
amaja Tantra that it had a new process 
ained within the shortest time possible, 
8 in all objects of enjoyment. 

ook introduced into Buddhism is that of 


of them with a Sakti, Moreover, in the 
Wine up SE bing the different ceremonies in connection 
di 1 EOS een mention is made of prajnabhiseka or the initiation of the 
Sciple with prajñā or a Sakti. There it is said that the preceptor should 
Who is beautiful, agreeable to the disciple, and 

an adept in the practi zs Ps ki. 


‘he should say that, as Buddhahood is impossible 
1 . , poss 
of attainment by any other means, this vidya (Sakti) should be accepted. 


In fact, the Tan 


‘= tras havé to be divided into 
basis of Sakti, na 


mely, those that are free from 
* Ibid., p. 97. 


* Ibid., p. 161, 
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e that advocate her worsbip. In the course of 
ith a single reliable reference to the element 
d to be anterior to the Guhyasamaja 
ld be remembered that the Buddhist 
for four different types of disciples, 


the element of Sakti and thos 
my studies, I have not met w 
of Sakti in works that are suppose 
Tantra. In this connection, it shou 
Tantras were divided into four classes 
as it were, namely, (1) the Carya Tantra, (2) the Kriya Tantra, (3) the Yoga 
Tantra, and (4) the Anuttarayoga Tantra. Out of these four, the first two 
are preparatory and are not given the element of Sakti, which is prescribed 
for the last two classes, regarded as higher in the scale of perfection.” 


DHYANI BUDDHAS 
t was introduced by the Guhyasamaja Tantra is 
Buddhas presiding over the five skandhas or 
e is composed." The five skandhas, as pro- 
mulgated by Buddha, are rüpa (form), vedanü (feeling), samjna (perception), 
samskara (impression), and vijnana (ego-consciousness) ; and these five, 
according to the Guhyasamüja Tantra, were presided over by the five 
Dhyani Buddhas, viz. Vairocana, Ratnasambhava, Amitibha, Amoghasiddhi, 
and Aksobhya, respectively. The Dhyàni Buddhas, like the skandhas, were 
considered eternal, and they manifested themselves without passing through 
the intermediate stage of a Bodhisattva, or in other words, without depend- 
ing on others for their origin. The Guhyasamaja Tantra, to make the 
scheme perfect, gave each, of the Dhyani Buddhas a Sakti and mentioned 


their sadhana (method of worship) in a magic circle. 
e Dhyani Buddhas may be considered to be a 


This introduction of th 
landmark in the evolution of the Tantrika culture among the Budchists. 
work that is written before the third 


Reference to them is not found in any 
century ; but as this was one of the most important theories in Tantra, 


frequent mention of it is made in all later Tantra works. From this arose 
the various cults associated with the Vajrayana ; and Buddhists were divided 
according to the relative importance given to one or other of the Dhyani 
Buddhas, who were known as the progenitors of so many families, as it were. 

Saktis arose their families of. Bodhi- 


From the Dhyani Buddhas and their 
sattvas and Buddhasaktis, and these, when represented ini art, are required 


to show their origin by holding on their heads a miniature figure of the 
Dhyani Buddha to whose family they belong. 
When we investigate the origin of the Dhyani Buddhas, according to 


the conceptions of the Guhyasamaja school, we find in the Sangiti that a 


Another new idea tha 
the theory of the five Dhyani 
elements of which the univers 


10 For the discipline enjoined on the disciples belonging to these schools; see Sadhanamala 
II. Introduction, PP- lxiv f. 


(Gaekwad's Oriental Series, No. 41), In } ` 
! Guhyasamāja Tantra (Gaekwad's Oriental Series), P- 137. 
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single power called Kaya-vak-citta-vajradhara, that is, the p ue T sw 
consisting of the three elements kaya (body), vac (speech), and ci sa a 
the embodiment of Buddha—manifests itself in the form of the Me aioe 
Buddhas, their Saktis, and so on. That is to say, the five Dhyani Bu 
are nothing but the manifestations of one single power. This ‘aca, 
other places in the same work, is described as the embodiment of sim» Msi 
vajra, from which the name of the school Vajrayāna is derived. The Ji - 
of sünya, according to the Guhyasamaja Tantra, is expressed by the i 

eternal things, namely, body, speech, and consciousness, which are the t UR 
attributes of all human beings. It is said in the opening chapter that Kaya- 
vak-citta-vajradhara, at the request of the members of the assembly, sat 1n 
different samadhis and uttered certain syllables, and the Dhyani Buddhas 
were accordingly brought forth into existence. The order of creation, 
under the circumstances, seems to be first the eternal $ünya, from which 
evolved the three elements, kàya, vàc, and citta, and from them again the 
five Dhyani Buddhas or the five skandhas. This is a curious mixture of 


philosophy, mysticism, and materialism ; and thus, 


as a logical system of 
philosophy, 


the Guhyasamaja Tantra appears to be crude. 


ATTITUDE TOWARDS SOCIAL RESTRICTIONS 

The description of this Guh 
omit to mention its preachin 
Buddha. Fish, flesh, wine, 


yasamaja Tantra will not be complete, if we 
g against the disciplinary methods enjoined by 


etc. were rarely permitted in the original 
Buddhism. But this book sanctions everything. Not oniy flesh of the most 


harmless kind, but all kinds of it, including human flesh, are permitted. 


Blood of all animals and wine of any quality could be taken by a follower 
of the Guhyasamaja Tantra.” 


Moreover, the work has no r 


espect for such objects of reverence, advo- 
cated in the earlier stages of Bu 


ddhism, as were useless. In one place, it 
definitely forbids its followers to erect caityas (temples), to repeat the sacred 
works of Buddhism, to draw magic circles, or to offer articles of worship to 
the Three Jewels? For a yogin such things have no real existence, and are 
therefore considered redundant. Further, the Guhyasamaja Tantra asks 
its followers to disregard all social laws. It lays down: ‘You should freely 
immolate animals, utter any number of falsehoods, take things which do 
not bélong to you, and even commit adultery,’ 


The above will appear to be revolting to any one who is not initiated 


?* Ibid., Introduction, p. xii. 
?* Buddha, Dharma (the religion), and Sangha (the order) 
14 Ibid., p. 190. 
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in the doctrine of the Guhyasamaja Tantra. Whether many of the terms 
used in the Tantra itself have any symbolic meaning, which is quite different 
from what appears on the surface, remains yet to be seen. Apart from this, 
it should be remembered that the book talks of mystic matters on the 
strength of experiences gained from actual practice, and these cannot be the 
same as those of ordinary human beings who are bound down by all kinds 
of conventional laws. To the yogin who has grasped the real truth, who has 
realized the Samy , the whole world appears as a drama without a substance 
behind. Before him the duality of the world disappears, and all things are 
as appearances. He cannot therefore have any respect for objects of general 
reverence, or feel hatred towards any object treated with disdain by ordinary 
mortals. He does not feel himself bound by any laws, social or other, which 
are mostly the creations of imperfect beings, because he is one with the 
ultimate Reality that creates, maintains, and destroys everything, and views 
the imperfect world from the standpoint of the Sanya, or the ultimate 
creative energy. 


THE VAJRAYANA 

It is also noteworthy that the Guhyasamaja Tantra not only gave instruc- 
tions for attaining salvation, but also satisfied the popular needs by prescrib- 
ing a number of mantras (charms), mudras (mystic signs), mandalas (circles 
of deities), and so forth, and by showing the way of attaining success in all 
normal human activities, including victory over rivals by miraculous 
means. 'Thus, it showed how to conquer armies of invading kings, obtain 
Wealth, and attain various kinds of siddhis (supernatural powers). The lay 
in these matters than in emancipation, even 
though it was declared to be easily accessible." The book thus combined 
in one sweep all forms of mysticism in its system, such as yoga and hatha- 
yoga, mystic poses, diagrams and formulae, Dhyani Buddhas, deities, the six 
cruel rites,!® and a host of other rituals. This system thus developed into 
a form of Tantricism, which was named Vajrayana or the Vajra path to 
salvation. It was called Vajrayana, because Siinya cante to be designated by 
the term vajra on account of its indestructibility. The Siinya of the Vajra- 
Yana is something different from the sunya of the Madhyamikas (nihilists) 
or the Vijrianavadins (idealists), because.it includes the three elements 3ünya 
(reality), vijhana (consciousness), and mahüsukha (great bliss). 


followers were more interested 


** Ibid., p. 144 lly enumerated as Santi 
. The si em tioned in the Tantras are. generally is Santi (pro- 
Pitiation)" she rudd si trolling) stambhana (transfixion), vidvesana (separation), mürana 
(killing), and uccafana (destruction). 967 
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OPPOSITION TO VAJRAYANA PRACTICES "E 
Whether the novel teachings of the Guhyasamaja cr tendu 
general approval remains to be seen. It says E w e em sam E 
world as Dipankara and Kāśyapa, he did not preach "uta sap Seats 
because people in those days were not found fit to receive the s vane 
Now that they have become fit to receive initiation into the my Ex ius 
set forth in the Guhyasamaja Tantra, the teachings are made pub HE bei 
if this book is examined carefully, it will be seen that the m in 
opposed even when the work was first revealed. In the fifth eid d : 
Lord declares in the assembly that emancipation through the V we tie 
possible of attainment for all men, howsoever vicious, cruel, or immoral te B 
may be. Nay, even incestuous persons are not ill-fitted for apio, cee 
this branch of the Mahayana. When he had just finished his speech, im 
was a great consternation in the assembly, and volleys of protests came E. 
the Bodhisattvas. They said, "Why, O Lord, the master of the Vi , 
are you having recourse to these sinful utterances in a respectable assem T 
full of the Tathàgatas?"* The Lord expressed great surprise at this ar e 
said, 'O Kulaputras, do not speak thus. The conduct I have just S 
is known as the bodhi conduct, which is immutable and pure, and is p à 
ered as such by the Buddhas who have realized the true essence, and do 
springs from the interpretation of the essential truth’. The moment are 
words were uttered, all the Bodhisattvas in the assembly became frightene 
and confused, and fell down senseless. The Tathagatas, who could aa 
the truth of the assertions of the Lord, remained unaffected and requeste 
the Lord to revive the Bodhisattvas, who could not realize the truth ie. 
to their ignorance. The Lord thereupon sat in a special meditation, anc 
when the rays issuing out of his person touched the unconscious Baus 
sattvas, they all revived, sat in their respective places, and recited severa 


ae à A : id- 
gathas (verses) in praise of the Lord. This shows that there was a cons 


soe H 1 ot 
erable opposition to the teachings of the book, which people were n 
prepared to accept in their entir 


3 > h 
ety ; and this may be another reason WAY 
this Tantra had to be kept in sec 


: E ings 
ret for several centuries before its teaching 
could be extensively made known. 


CONTRIBUTIONS OF: THE VAJRAYANA , 

The Vajrayana made many contributions to Buddhism and Buddhist 
culture in general, and thus became Very attractive. The Hindus were 
also impressed by its grandeur, and were induced to accept some E 
the Tantrika doctrines, deities, mantras, südhanüs, etc. Not only did che 
(Gaekwad's Oriental Series), p. 144. 


ion, pp. xxii f. where this incident is described more fully. 
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Vajrayana introdyce elements of yoga into ordinary worship, but it also gave 
a regular system pf mantras, which could be used for all possible purposes 
even by a householder. The exquisite art that the Vajrayana developed 
did not fail to create a good inipression, and the Buddhist art of that period 
may be considered to be its great contribution to Indian culture. There is 
no doubt that the Tantras assumed importance in the Pala period, when 
se of Nalanda and Vikramasila had to introduce 


even the universities like thos 
them into their curriculum, and keep regular professors to hold classes for 
in their four 


those who wanted to have a higher education in the Tantras, 

subdivisions mentioned before. : : 
It'will not be an exaggeration to say that Nathism derived its inspira- 
tion from the Vajrayana ; or, in other words, the progenitors of the Natha 
school Hinduized the teachings ofthe Buddhist Tantras. From the existing 
literature of the Hindus, no reference to Tantricism can be found which 
may be. placed before the third century when the Guhyasamaja Tantra was 

composed. The Nathas were originally nine in number, and they are some- _ 
times included in the list of the eighty-four Siddhas of the Buddhists. The 
. Nathas and their descendants are known in Bengal as the Yogis or Yugis. 
Regarding their origin and their present low status in Hindu society, many 
Stories are current; but it appears that they were the first to follow the 
Tantrika practices amongst the Hindus, and were mainly the disciples of 
the Buddhists, who were not looked upon with great favour by the Hindus. 
The affinity of the -Náthas with the Buddhist Tantrikas and their practice 
of the Tantras were probably the reasons why the Yogis were regarded, in 


subsequent times, as ‘untouchables’. ; 
It will, however, be a mistake to think that the Natha school was 
substantially the same as the Tantrika school of the Buddhists. The Nathas 
introduced many new theories in the sphere ‘of hathayoga and. yoga. 
In details of yogic practices, these theories were different from those advo- 
cated in the. Tantras.? , Very little is known about the Nathas and their 
practices, because of scanty literature on the subject. Some Sanskrit works 
Such as the Goraksa Samhita, Goraksa-Sataka, Hathayoga-pradipika, Siva 
Sarihita, Gheranda Sarhhità, and Siddha-siddhanta-sangraha are. at present 
antic“ truct the history and practice. of 


our only authentic materials to cons I y 
that the microcosm 1S a reflex of the 


Nathism, The Nathas believed t 
macrocosm, and that everything that. is found in creation has a parallel 
in the body. In this respect Nathism has a curious resemblance to the 
Sahajayaria as well as to the Kalacakrayana. 


19 See Gopinath Kaviraj, Siddha-siddhünta-saigraha (Prince of Wales Saraswati Bhavana 
Texts, No. 13), Introduction. i 
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THE SPREAD OF .THE VAJRAYANA t 


The Vajrayana, as we have already pointed out, is'a - cw 
third century A.D. But its teachings did not get sufficient pu e y - n 
first three hundred years of its inception. It was during the E » y s 
seventh century that, through the teachings: and mystic songs of the E p vi 
four Siddhas, the Vajrayana. became popular, and its doctrines a 2 
publicity. The Vajrayana travelled to Nepal and Tibet, and ce E 
works were translated into Tibetan. Some of the works also trave ^ L 
China, as we know from their translations now found in the C ea 
Tripitaka. Thousands of works Were written on a variety of su j ~ 
connected with the Vajrayāna, such as yoga, mantras, Tantras, pmo 
and hymns; and before the Mohammedans came, it was a great livi g 
the Buddhist Tantras an 


religion. The Hindus took materials from ata 
incorporated many of the practices in their religion and, thus, the Tantri 
culture reached its highest point. 


The Vajrayana also gave rise to several later Yanas (paths), such as the 
Sahajayana, Kalacakrayana, ‘and Mantrayana. We shall briefly notice here 
the most important teachings of these. All these later Yànas, however, 
may be considered to be mere offshoots of the Vajrayana school, without 
differing materially from the original Yana of the Guhyasamaja. 


_ THE SAHAJAYANA 
The Sahajayana is belie 
the sister of King Indrabh 
The newness of Laksminka 


suffering, fasting, rites, bathing, 


believe in restrictions regarding food or drink, and advocated $akti- 
worship. "The Sahajayana thus b 


elonged to the Yoga Tantra class. 


THE KALACAKRAYANA 


ems to-be a later development of the Vajrayana. . 
This concerns. itself with the Yoga Tantra and Anuttarayoga Tantra, and 
incorporates the. doctrines of the Sahajayana also. Waddell does not seem 


* For authorities, quotations, and references, 


see. Bhattacharyya, op. cit., pp. 76 £. 
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to have a true conception of the grand system of the Kalacakrayana, as 
will appear from his naive statement about this system in his Lamazsm:** 
‘In the tenth cehtury A.D. the Tantric phase developed in northern India, 
Kashmir, and Nepal into the monstrous and polydemonist doctrine, the 
Kalacakra, with its demoniacal Buddhas, which incorporated the Mantra- 
yäna practices and called itself. the Vajrayana or "the Thunderbolt 
Vehicle”, and its followers were named Vajracaryas or "Followers of the 
Thunderbolt” ' . 

But the Kalacakra Tantra and its commentary, Vimalaprabha, tell a 
different tale. According to the latter, Kalacakra is a deity and an embodi- 
ment of $ünyatà and karuna (compassion), is embraced by the goddess 
Prajfia, and represents the philosophical conception of advaya or non- 
duality. He is regarded as the Adibuddha or the progenitor even: of the 
Buddhas, that is to say, the Dhyani Buddhas. 'The passage, 'one's own 
body, in which the whole world is manifest', has a curious resemblance to 
the doctrines of the Sahajayana and Nathism,? and this makes it probable 
that the Kalacakrayana embodied in it the teachings of the Vajrayana, 
Nathism, and Sahajayana and, thus, in historical evolution, seems to be 
later than all the three. As a school, it started in the tenth century. 

The deity Kalacakra, like many other Vajrayana deities, is fierce in 
appearance and is embraced by the Sakti, which shows that the Y 


ana is 
-merely a branch of the Vajrayana in its h 


igher forms of Yoga and Anuttara- 
yoga Tantras. The mandala (circle) of the deity, as we understand from 
the Kalacakra Tantra, consist 


s of all the planets and stars, and the book 
itself deals with many topics connected with astronomy and astrology, on 
which it lays great stress. The central deity, as the name Kalacakra indi- 
cates, represents the circle of time and is surrounded by such minor deities 
as would indicate time. The introduction of the Kalacákra Tantra is 
attributed to Mafijusri, and the commentary, Vimalaprabha, was written 


in 12,000 granthas. by one Pundarika." - 


A THE MANTRAYANA 
The sċhool called Mantrayana or the ‘Spell Vehicle’, as styled by 
Waddell, originated, according to Tibetan traditions, with Nagarjuna, who 
is alleged to have received it from the celestial: Buddha Vairocana, through . 
the divine Bodhisattva Vajrasattva, at the iron tower in southern India.** 
The Mantrayana, strictly speaking; concerns itself with mantras and yantras 


ism, p. 15- ? 
tor Lom di Pra tantra-raja-ftha given by Mm. Haraprasad 


21 The Buddhism of Tibe n 
le hale 
?! See the description of the Laghu-ka E Soe Nane Sode of Beneal, 


Shastri in A Descriptive Catalogue of the Gov 


I. P 
PE rid p. 76. x Waddell, AS pis: 
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or magic circles, and, incidentally, it includes such things as dharanis 
(memorized prayers, mala mantras (garland of charms), hrdaya mantras 
(short charms), etc. It believes that certain special mystic forces are 
generated by reciting words of a certain combination, pronounced in a 
certain manner, and that, with the help of these mystic forces, the wor- 
shipper can obtain whatever he desires, such as -wealth, victory, siddhis, 
and even emancipation. The yantras are included in the same system, 
because the magic circles are not supposed to bestow any power unless the 
letters of the appropriate mantra are placed in their appropriate places in 
the magic circle. 


It is very difficult to say when the system originated. Mantras 
and dharanis existed from very early times in Buddhism ; but they were 
` elevated to a system very probably at the time mentioned in the Tibetar 
tradition. The Mafijusri-mülakalpa is full of mantras, mandalas, and 
dharanis. Similarly, the Guhyasamüja Tantra and the Saddharma-punda- 
rīka are also full of them, and since, as we have shown above, these are 
products of the second or third century, there is no wonder that the Man- 


trayana, as a school, should be as old as the time of Nagarjuna who flourished à 
in the second century A.D. ‘ 
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HE idea of siddhi, psychic and supernatural power, is universal in 
. M Indian religious systems. Almost all sects attach great importance 
to yoga in some form or other, and it is believed that the practice of 
yoga yields these powers. 'The Buddhist texts speak of ten kinds of powers 
(iddhi, rddhi, or abhijfia), such as ‘to project mind-made image of oneself, 
to become invisible, to pass through solid things, such as wall, to penetrate 
solid ground as if it were water, to walk on water, to fly through the air, 
to touch sun and. moon, to ascend into the highest heavens’, étc.’ The 
Brahmanical texts speak of eight siddhis, such as animan, laghiman, mahiman 
(powers of becoming minute, light, and vast at will), prakamya, prapti 
ble will and obtaining anything desired), . 
vafitva, īśitva (subjugating all and establishing one’s ‘own superiority over 
others), and kamavasayitva (having perfect: control over or suppression, 
y more or less the same powers as mentioned in 
terms. The texts sometimes mention 


the Buddhist texts in more general- 
which is also explained as rddhi. 


the same powers under the term siddhi, 


A siddha is one who possesses these powers. 
As the attainment of siddhi was a difficult task, there were special 


mystic schools which were concerned with stich practices. There is mention 
of such schools as Siddhakaula, Siddhamrta, etc. .as well as of Siddhas who 
r`- building up those 'schools? One of the standard 
Brahmanical Tantras, the Lalita-sahasranama, speaks of three traditions of 
Spiritual lore—divya, manava, and siddha. Although there is much about, 
siddhi and Siddha in the Brahmanical Tantras, we do not find in them 
any coherent theory on the Siddhas or any attempt at synthesis of the various 


doctrines attributed to them. 


were responsible fo 


; . THE EIGHTX-.FOUR BUDDHIST SIDDHAS - 
The Buddhist mystic schools which flourished between the eighth and 
twelfth centuries developed a very systematic theory on the Siddhas. This 
theory was also accepted, in later times, by the mediaeval religious sects, 
such as the Kabir Pantha, Natha Pantha, etc. According to this theory,. 
there were eighty-four Siddhas, all human teachers, who had attained 


* Rhys Da: ids and Stede, Pali Dictionary, under "ddhi'. — ; 

aP, y Bagchi, Kaulajñāna-nirņaya (Calcutta Sanskrit Series, No. III), Introduction, 

Pp. 83-34, » 
278 


THE CULTURAL HERITAGE OF INDIA 


a tiri$vara 

powers through the practice of TET Ed dein i aia Lap onm 
: a , : 
ee A T give a E cene biographical sketch of all 
ipo Ma "The sources must have derived their inforniation from Indian 
T Mere are now lost. The names of the Siddhas in the Varnaratnakara 
Lnd hé Tibetan texts are not always the same, but as the agreement 
ap ied is very large, it may be said that the differences are due is 
copyists mistakes. Eighty-four Siddhas are also referred to ah 
one of his songs.* The names of the eighty-four Siddhas, according to 
ibetan tradition,'are the following: 3 

TER Lūhi-pā, (2) Lila-pa, (3) Virū-pā, (4) Dombi-pa, (5) Sabara ry sd 
pa), (6) Saraha (Rahulabhadra), (7) Kankali, (8) Mina, (9) ni i 
(10) Caurangi, (11) Vina, (12) Santi, (13) Tanti, (14) Carmari, (15) d P 
(16) Nagarjuna, (17) Kanha-pa, (18) Kanari (Aryadeva), (19) ^e cry 
(20) Nada-pada, (21) Sali-pa (Srgala-pada), (22) Tilo-pa aem n 
(23) Chatra, (24) Bhadra, (25) Dvikhandi, (26) Ajogi, (27) a 
(28) Dhovi, (29) Kankana, (30) Kambala, (31) . Tenki, (32) B T 
(33) Tandhi, (34) Kukkuri, (35) Cujbi (Kusüli), (36) Dharma, (37) Mal i, 
(38) Acintya, (39) Babhahi, (40) Nalina, (41) Bhusuku, (42) WR 
(43) Megha-pada, (44) Kuthari, (45) Karmara, (46) Jalandhari, (47) Rabu aj 
(48) Garbhari, (49) Dhakari, (50) Medini, (51) Pankaja, (52) Ghanta, 
(53) Yogi, (54) Celuka, (55) Vaguri (Gundari?), (56) Luficaka, (57) Nirguna, 
(58) Jayananda, (59) Carsati, (60) Campaka, (61) Visana, (62) Bhali (Teli, 
Tail, '(63) Kumari, (64) Carpati, (65) Manibhadya, - (66) Mekhala, 
(67) Mankhala, (68) Kalakala, (69) Kanthadi, (70)~Daudi, (71) Udhali 
(72) Kapila, (73) Kila, (74) Puskara, (75) Sarvabhaksa, (76) Nagabodhi, 


(77) Darika, (78) Puttali, (79) Panaha, (80) Kokila, (81) Ananga, 
(82) Laksrninkara, (83) Samudra, (84) Bhali-pa. 


HISTORICITY OF THE SIDDHÄS 
It has been argued b 


Y some scholars that this list of eighty-four Siddhas 
has no historical value. It has been Suggested that, on account of the 
mystic implication of the number eighty-four, it has been taken as the basis 

: of a theory of enumeration. The names, 
have been put together t 
explanation, it has bee 

mention of eighty-four » eighty-four thousand dhammakhandas, 
eighty-four thousand stupas, etc., But, then, nowhere in these is there 
mention of simply eighty-four. ‘Tt is therefore a far-fetched explanation to 


* Kabir-granthamala (Nagari Pracharini Sabha Edition), p. 54, 
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establish the mystic value of the number eighty-four. The list of the 
Siddhas, as it is, contains some names which seem to be wrong, or merely 
repetitions of other names under different forms (for example, Tanti and 
_ Tandhi seem to be the same name ; Tilo or Tailika and Teli or Tail are 
the same ;.Bhadra and Bhade are the same ; some names such as Babhahi, 
Nalina, Kalakala, etc. are not known from any other source). But, as it 
has already been said, the list is not perfect ; there are mistakes either due 
to the copyists or to a bad state of preservation of the source-books. If we 
had various independent lists, it would have been easy to establish a correct 
one. It is not therefore proper to dismiss the number as of mystic 
implication. We simply do not know why the number is eighty-four and 


not anything else. 


WORKS OF THE SIDDHAS 

On the contrary, we know that most of the teachers mentioned in the 
list were historical personages, known in the Buddhist Church of those days 
either for their learning. oT for their spiritual attainments. They had 
composed texts or written mystic songs which have been preserved partially 
in original and mostly.in Tibetan translations. The songs of the following 
are preserved in the collection called Caryacarya-viniscaya (correct name 
being Caryascarya-viniscaya or Caryagitikosa: * Aryadeva (Kahari), Bhade, 
Bhusuku, . Darika, Dharma, Dombi, Gundari, Jayananda, Jalandhara 
(Jalandhari), ' Kambala, Kukkuri, Kankana, Luyi (Lühi), Mahi(dhara), 
Santi, Sabara, Tanti, Tentana, and Vina. Two others, Krsna (Kanhu or 
Kanha) and Saraha, are known not only from the cayyā songs, but also ` 
' from their Dohaükoías, Tilo-pa is known from one. of his Dohakosas and 
Nada-pada from his commentary ‘on the Sekoddesa.’ 

Besides these original works, there are Tibetan translations of works, 
now lost, but originally written by a host of other Siddhas mentioned in the 
list. The translations are preserved in the Bstan-Kgyur (Tanjur), Volumes. . 


XLVII and XLVII. Volume XLVII contains the works of Indra. ua, = 
Kerali-pada, Aja Mahasukha, Saraha, _ Mahāśabara, Nāro-pā. (Nada- 
pada), Aryadeva, Krgna-pada, Virü-pà, Karma-pada, and Tilo-pa. Volume 
XLVIII contains the works of Santideva, Luyi-pada, Thagana, Bha de 
ande) Damme, Mai. drip Kane ral) 
Mina-pa, Acinda (Acintya), Goraksa, Corañgbi, Vina, Tanti; Siali (Srgali), 
Ajoki, Pankaja, Dombi-pa. Kukkuri, Karmari Carpati, Jalandhari, 
Kanthari, Luficaka, Garbha-pada (Garbhari), and others: 3 
à E ia «ical Edition of the Old Bengali Ca Bpadas', jo 
of the Department of Dm (uas a ^ gal rye. Journal 
Carelli” agchi, Doe ackwad’s gius Series). : 
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It is therefore clear that most of the Siddhas are historical personages 
and are authors of works on their special modes of sadhana (spiritual 
practice), which are preserved either in the original or in Tibetan 
translations. 


THE DATE OF THE SIDDHAS 

We also know something definite about the age-in which they lived. 
The first Siddha in the list, Luyi-pada (Lühi-pa), was, in all likelihood, the 
same 4s Matsyendra Natha of other traditions. An attempt has been made 
elsewhere’ to show that Matsyendra lived about the beginning of the 
tenth century AD. Siddha Nagarjuna lived in the tenth century, and 
Carpati also ‘lived about the same time.* Tilo-pa was a contemporary of 
King Mahipala I of Bengal (c. 988-1038), and Naro-pa was his disciple. 
Jalandhari and Kanhu-pa (Kanha-pa) lived also about the middle of the 
eleventh century.’ The first Siddha lived in. the tenth century and the 
most famous Siddhacaryas in the tenth and eleventh centuries. It thus 
appears that the period when the Siddhas, more familiarly known as 
Siddhacaryas, flourished was between the tenth and the twelfth century. 
It is almost certain that many of them were contemporaries, and were 
‘developing, in collaboration with each other, the mystic doctrines of the 


new school to which they belonged. The great majority of them, to all 
appearances, lived in the eleventh century. l 


PLACE OF THE GURU IN THE SIDDHA TRADITION 
_ What was the special form of mysticism they adhered to? As the 
main part of the literature is still unknown to us, it is difficult to answer 
os question. A thorough study of the Tibetan translations can alone throw 
ight on the Problem. So far as can be gathered from the few texts dis- 
Rapes now, it seems that the general trend of the teachings of the 
i Pme Was esoteric, Nobody, except a qualified guru: or preceptor, 
d was PE AS initiate the disciple in the mysteries. This is why even 
in p lern times the few followers of this School in Nepal call themselves 
gubhaju. or gurubhaju, i.e, the followers or worshippers of the guru. They 
distinguish themselves frem th the Brahmanical faith, who 
are called devabhaju, i.e. the Worshippers of the d. The literature of 
the school is full of such st! Tie RED pei i 
à : om Statements as ‘the truth that is fre from duality 
is taught by the gurw’, ‘there i ; F y 


d Kaulajriána-nirnaya, Introduction, 


a : EXE 
* Tucci, Journal of th Asiati ` 

Chants, State. 1 un € Asiatic Society of Bengal, 1930, p. 137; Vogel," Antiquities of 
`° Kaulajüana-nirnaya, Yntroductioi -27; Hi. 

L pp. 326-1. » ction, pp. 26-27; History 


of Bengal (Dacca University), 
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the guru favours’, ‘the truth is clearly revealed through the instruction of 
the guru’, and so forth. The texts clearly testify to the exalted positión 
the guru enjoys in this school. But there is also a warning to the guru too. 
Siddha Saraha-pāda says: ‘You should not initiate a disciple so long 
as you do not know yourself. If you do that, you will do like the blind 


man who, while trying to lead another blind man, drove him into a well 


and himself also fell into it.’ 

Though the guru was given that exalted position, it was no easy task 
for him to lead the disciple to this goal. He had to find out the special ` 
spiritual aptitude of the disciple and suggest to him the mode of sadhana’ 
most suitable for him. In the analysis of the spiritual aptitudes of various ' 
types of disciples, the Siddhas seem to have arrived at a nóvel classification 
called kula. Kula symbolizes the special spiritual leaning of a disciple, and is 
the same as ‘psychic energy’. There are five such kulas, technically called 
dombi, nati, rajakt, candali, and brahmani. The nature of these kulas. is: 
determined by the five skandhas or the essences of the five basic elements 
(mahabhiitas) constituting the material existence of the being. The five 
kulas axe the five aspects of the prajna, which is the same as the Sakti of the 
Brahmanical Tantras. The śakti assumes five different forms according 
to the predominance of each of the five skandhas or constituents, and the 
best course for the sadhaka is to follow up his special kula or Sakti during 
his spiritual march. In the technical language of the school, it is said that 
the five classes of sadhakas should carry on their mystic practice ‘in the 
' company of the five prajfias, called: dombi, nati, rajaki, candali, and 
brahmani’. They have been represented as female associates in the matters 
of sadhana, and this has often led to many misleading interpretations of 


the mystic lore. 
CE OF THE SIDDHAS 


THE SPIRITUAL PRACTI 
the sadhana in.which the guru 


The question now arises, What was th 
had to initiate his disciple? T his sadhana involved the practice of a new 
form of yoga which stems to have evolved in the hands of the Siddhacaryas. 


According to it, there are thirty-two nadis or nerve-channels within the 
u H . 
which has its seat below the 


body. It is believed that the psychic energy, 
navel, fl into the to most station within the head through these 
E e ti hasukha-sthang (the place of 


channels. The topmost station is called ma 
gréat bliss). Various names are given to the nerve-channels, such as lalana, 


rasanàá, avadhüti, pravaņā, krsnarüpint, samanya, pavaki, jane, kamini, 
etc. Of these the first three, lalana, rasana, and avadhüti, are the most 
important and combine in themselves, at particular stations, the currents 
supplied by the rest. The onal is the. middlemost channel and 
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corresponds to the a of a Brahmanical Tantras. The other two 
ida and pingala. 
ice » this "Ein pes are also a number of stations, mud 
either to lotuses or wheels, within the body, and the psychic energy er 
upward miarch has to pass through them. The topmost station is — aen 
to be a lotus having either sixty-four or a thousand petals. These s E 
are sometimes compared to places of pilgrimage like Uddiyana, Jalan e 
Pürnagiri, and Kamarüpa. The intention probably is to discourage : m 
to distant lands to acquire religious merit as also to acquire a sense 2 E 
sanctity of the body with its different centres standing for different plac 
ilgrimage. 

p TEE e cnt goal is the creation of the state of sahaja which is one A 
great blissfulness. It is a state which is without beginning and bier 
end, and a state which is free from duality. When this state is attained, 
the objective world disappears from view and all the ageregates, elements, 
and senses merge in it. The südhaka then finds himself to be the sole 
reality, identical with the universe, identical with the Buddha—a being 
who is ever free. Everything else dwindles into nonentity. 


METHODS OF TRANSUBSTANTIATION OF THE BODY 


: ; poe ess d 
These are some of the main characteristics of the mysticism professe 


by the Siddhacaryas. It should, however, be remembered that mysticism 


is something which is highly personal. So in matters of practice every 
mystic has his own way of approach, and 
method of sadhana. 

the highest goal mea: 
and hence a good de 
Raya-sadhana involy 
‘the body. Later foll 


perishable body which would help them in 
m the writings of the Siddhacaryas that they - 


upwards, a sort of introversion of the faculties (paravrtti) takes place. In 
that state the bodhicitta also 


of the bodhicitta, the very e 
to the attainment of a pe 
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of a number of ancillary methods, which 


This practice led to the discovery 
ings of the Siddhacaryas in a symbolic 


haye been described in the writ 


language. 
The cultivation of the bodhicitta was not wholly unconnected with 


certain alchemical practices. One of the Siddhas, Nagarjuna, was reputed 
for introducing alchemy in matters of sadhana. Within the body, it is the 
bodhicitta which is the most ‘important and, at the same time, the most 
restless rasa, and the attempt to carry it upward to the topmost station 
lies in converting it into a hard element (vajra), and thus destroying its 
restless character. Outside, it is mercury (parada) which symbolizes the 
bodhicitta, and the alchemist tries to find out means of converting it into 
a hard metal (for example, gold) and using it for the transubstantiation of | 
the body. The two methods, the esoteric and the exoteric, were comple- 


mentary. 

Besides these, the Siddhacaryas seem to 
ties in their system of spiritual exercises, b 
follow them, on account of the symbolical character 0 


which they are described. 


have introduced other novel- 
ut it is at present difficult to 
f the. language in - 
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18 
THE NATHA CULT 


HE esoteric cult, professed by the Split-ear (han-phat or le ig 
T sss mendicants (practising hathayoga and wearing e Den 
car-rings, either flat, called darsana, or cylindrical, called kunda a BT 
out northern, central, and western India, is now known as the [^ Bet 
inasmuch as the names of all the masters of this faith end with E e 2 
natha, meaning ‘master, lord’. The original home of the cult, so sad a 
can deduce from the material available, was North and North-East E ^ 
From this region, it spread out to the other parts of the country es c 
after the twelfth or the thirteenth century. The earliest and most authen i 
records and traditions of the cult are found in Old and Middle e 
literature only. The stories concerned'with the faith, which are now n 
in other parts of India, viz. Bihar, Uttar Pradesh, Punjab, Sind, Ba 
Maharashtra, and Rajasthan, indicate that the main characters belong: ^ 
to Bengal. The traditional didactic and mystic verses that are held sacre 


by the non-Bengali Gorakh-panthi Yogis bear unmistakable traces of 
-Bengali origin for most of them. 


In Bengal, the Natha cult is 
` cult have been steadily absorbed i 
themselves, however superficially, 
of Bengal is indeed a transformed 
adopted the yogic practices of the 
poetry and talking in riddles, 
' Him Krsna and Caitanya, as the 
concern with God ; each of them 
As a distinct class of mendican 
Bengal ‘Jugi’, often a term of c 
which had always been most hos 
there are different sub. 
elected mahantas, 


practically dead. The followers of e 
nto allied yogic cults that later attache 

to a kind of Vaisnavism. The Baul cult 
form of the Natha cult. The Bauls have 
Nathas and have inherited their mystic 
But they outwardly: admit God and call 
Vaisnavas do. The Natha Yogis had no 
was God in-the universe of his own body. 
ts, the Natha Yogis, now nicknamed in 
ontempt, have survived in North Bengal, 
pitable to,the cult. In other parts of India, 
sects attached to different monasteries ruled by. 
of the cult in Bengal were formed 

no means confined to North Bengal. 

ar and religious practices ; greater - 
here in India, each constituting a 

separate pantka. The main occupation of the caste was, till very recently, 

weaving coarse cloth, whence jt Was coupled with the Jola (Muslim 

weavers). But other less reputable professions, like selling charms and 

amulets and practising ma 


gical rites and exorcisms, were also embraced by 
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the itinerant fraternity. The distinctive surname of the caste is ‘Natha’. 
The lay Yogis have retained some of their. peculiar customs. The custom- 
any disposal of their dead—not invariably observed now—is by burial 
in a seated posture with the legs crossed as in meditation. ‘This custom 
has been adopted by the Baul Vaisnavas also. The heterodox rite for the 
dead, their lowly occupation, their non-belief in (rather non-acceptance of) 
Godhead, and their non-observance of the Brahmanic social order put the 
members of the Yogi caste outside the domain of the orthodox Hindu 
society. This made the caste at one time an easy prey to the aggressive 
Mohammedan faith. At the present day, however, the Yogis are, for all 
practical purposes, incorporated within the Hindu community. 


TRADITIONS OF THE CULT 


ved that the Natha cult is a Saiva faith, and the 


It is generally belie 
use of rudraksa (berries of elaeocarpus ganitrus) rosaries and the triple mark 


(tripundra) of ash on the forehead by the Yogis may be cited in support of 
this view. In the Natha cult there is no doubt a $aiva strain, including 
association with the snake cult, and even looking upon Goraksa Natha as a 
form of Siva (Bhairava), in whose temples Nathas sometimes officiate as 
priests. The use of the trident (trisüla) and the celebration of the yearly 
festival in Caitra (March-April) in honour of Siva, when lay followers turn 
ascetics, as also of Sivarütri, complete the later picture of Saiva affiliation. 
Sivaratri is, in fact, the major festival of the cult. Among non-Bengali 
Gorakh-panthi Yogis, however, Siva had probably less to do, and the Saiva 
element of the religion may have come from Matsyendra Natha, alleged to 
be.the guru of Goraksa Natha. In fact, strong Vaisnava association in western 
India, Buddhistic affiliation in Nepal and eastern India, and even Jaina 
and Islamic touches in isolated places make-up the complicated texture of 
the widely spread Natha cult. 


§akta elements are naturally widely and 
Strongly represented, as the list of places of pilgrimage shows. The cult had, 
however, never been seriously theistic. The elusive and intangible supreme 
Being, who is manifested in the universe created out of Him, is called by 
eckless), $ünya (void), 


Anadi (beginningless), Adi 


the epithets Nirafijana (spec DN i i 
Natha (primal Lord), etc. The story of the beginning of creation, according 
Natha cult, shows remarkable affinity with the 


to the traditions, of the NDS. 
Rg-Vedic hymn of creation (R. V., X. 129) and thé opening dines oF the 
Manu Samhita. Before the beginning of creation there was all-encom- 
Passing Darkness and Void. The impulse of creation made.a ripple in the 
Void resulting in a bubble, an egg- The egg was hatched, and out of it 
med the upper‘and lower 


emerged the’ primal God. The egg-shells forn 
limits of the universe. From the sweat of Adi Natha, the primal God (with 
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whom, by the way, Adi Natha, the first of the nine Natha gurus, was some- 
times identified), was born his spouse Ketaka (also called Manasa). Impreg- 
nated without personal contact from Adi Natha, she gave birth to Brahma, 
Visnu, and Siva. Brahma came out of her mouth ; Visnu appeared from the 
forehead ; and Siva was born in the usual way. Before the birth of his sons, 
Adi Natha had left home to practise penance by the waters of the sacred 
river Balluka. Instead of taking up the work of creation, which their father 
wanted them to do, the sons too went away to the Balluka to practise 
austerities. After a time, Adi Natha wanted to test his sons. He approached 
them in the form of a decomposed cadaver floating down the Balluka. 
Getting the putrid smell of the body from a distance, Brahma made himself 
scarce. Visnu waved it away. But Siva at once knew it to be their father's 
body. The three brothérs then cremated the corpse. From the ashes were 
born the five cardinal saints (Adi Siddhas) of the Natha faith. Mina Natha 
sprang from the navel ; Goraksa Natha came out of the skull (agcording to 
other versions, from ghor or filth, whether sweat or dung); Hadi-pa 


originated from the bones ; Kanu-pa was born from the ears ; and Caurangi 
Nathá came out of the feet. ` 


THE FIVE ADI SIDDHAS 


As Siva appeared to be the shrewdest of the three, and as he was born 


as a mother’s son in the natural Way, he was chosen by Adi Natha to marry 
Ketaka. After her marriage with. Siva, she Became known as Gauri (or 
Candi). The five Siddhas became the followers of Siva. The supreme 
knowledge (mahajfiana) was known-to Siva only. A knowledge of this 
Secret would make a man unageing and undying. Gauri coveted this 
secret. Siva was not willing to divulge it to anybody, But he could not 
To ensure perfect privacy, Siva took his wife to 
a platform on the deep sea. Mina Natha was aware that something tremen- 
: t t He followed the couple at a distance and, 
turning himself into à fish (y 


whence his name), took his station in water 
Siva be 
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ed: with Avalokitegvara who, according 
n as Matsyendra Natha after he had 
dition is strong on the point 


guardian deity of Nepal, is identifi 
to one account, came to be know 
overheard the teaching of Siva as a fish. Tra 
of his migration from East India to Nepal. Goraksa himself became an 
object of worship in Nepal, but he too plays a part in many local traditions 
‘of different parts of North and West India with dates between the eighth 
and the fourteenth century assigned to him. To return to the story: 
Gauri felt that it did not look well that the Siddhas should live as 
bachelors, while their elder brother Siva led a family life. She requested 
- them to marry and settle down. They would not do so. Then she put 
forth all her personal charms to force them to notice the attractiveness of 
wonten. The Siddhas were moved, but in varying degrees. Mina Natha 
was by far. the easiest victim, and he was directed to go over to the country 
of Kadali (literally, plantain, a synonym of rambha, which is also the name 
of a celestial nymph) women and to rule over them. Hadi-pa, according 
‘to the desire aroused in his heart, was directed to go to: the Bingdom of 
Patika and serve as a stablesweep to Queen Mayanamati. Kanu-pa was 
dispatched to Dahuka ; his career there is not recorded. The young Siddha 
Sigu-pa or Gabhur (probably Caurangi Natha is indicated) was compelled 
to consort with his step-mother. Goraksa Natha remained unmoved. He 
admired Gauri only as his might-have-been mother. This failure to ensnare 
him by her looks made Gauri take. desperate steps. To seduce Goraksa 
She stooped to despicable tricks; but the Siddha could not be tripped. 
From him Gauri received a thorough chastisement. Siva.came to her rescue, 
and to heal his wife's wounded pride, he arranged Goraksa's marriage with 
an. ascetic princess. After the marriage ceremony, Goraksa was taken to 
his father-in-law’s place. When the princess approached the bridal bed 
at night, she found her husband turned into an infant crying for the 
mother’s breast. "The girl was mortified. Goraksa said that he was neither 
.à man nor a woman ; like a piece of dry wood, he was without sensibilities 
and physical reactions. She had only to. thank Siva for the fiasco. Goraksa 
did not like to leave her in blank despair. He gave her a drink of water 
in which was soaked a piece from his loin cloth. This she took and ina 
few hours she gave birth to a son. Goraksa named him Karpati Natha, as 
he was born from his loin cloth, and gave him initiation in the yogic path. 
Then he returned to his usual haunt, the shade of the bakula tree at 
Vijayanagara. It may ‘be noted here that in different. versions a similar 
miraculous birth has been ascribed to Goraksa Natha himself, and even to 


Matsyendra Natha, his guru. : id Cid , P 
ub-sects of Natha Yogis, owing allegiance to 


. A rivalry between two 5 Cod ; ^ 
Matsyendra Natha and Jalandhari-pa (Hadi-pa), mpipscivelyy i perkays 
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indicated in the following story. One day Goraksa was seated under a 
tree. He suddenly felt a flying shadow fall on his person. He looked up 
and saw Kanu-pa soaring over his seat. He threw up a shoe and brought 
the other Siddha down. A quarrel and mutual recrimination followed, 
which revealed the whereabouts of their gurus. From Kanu-pà, Goraksa 
learnt that his guru, Mina Natha, ruling over Kadali women, was at the 
end of his span of life. Goraksa told Kanu that the latter's guru, Hadi-pa, 
had been buried alive by the order sf King Gopicandra of Patika. The 
quarrel was soon made up. The two Siddhas hastened on their respective 
ways to rescue their gurus. i 
The first destination of Goraksa was the office of Yama, the god of 
death. There he looked up the ledger and saw that the account of his 
guru’s span of life was about to be closed. He then cancelled the whole 
account and with a lighter heart went to the territory of the Kadalīs. But 
he could not get in, as the Kadalis, anticipating such a move, had forbidden 
the entrance of a Yogi into their country. Goraksa then dressed himself 
as a Brahmana. This secured him entrance into the country, but not to 
the king’s presence. On learning that of outsiders only a songstress or a 
danseuse could expect Mina Natha’s audience, he put on the guise of a 
woman dancer. Even then he was kept waiting at the outer door of the 
audience hall. Then Goraksa began to play on his drum (mrdanga) Mina 
Natha’s interest was awakened ; he ordered the dancer to be brought before 
ET The disciplé saw that his guru had forgotten the supreme knowl- 
= s and had almost lost his body and soul in living a family life in luxury. 
a son had: been born to him. Goraksa was intensely moved and 


waited for a sign, of recognition by the guru, but nothing h t 
à i appened. Mīna 
Nātha had lost all recollectio y Gorak; 


heart. Led by the disciple, the 
left the place at once. 
One version of the story here 
According to another version, 
the eighteenth century, Mina 
d there a ruling house of the 


Yogis, which was destroyed by the Mohammedans sometime in the 


fourteenth century. 
To pursue the other Siddha. 


K j : Hadi-pa (whose other name -was 
Jalandhari) was serving as a-stable- 


Sweep at the palace of Queen Ma ana- 
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The latter was a Siddha, Dakini, ie. a female Yogini 
In early youth, she once met a Yogi Siddha on 
The Siddha asked her to cook for him a dish 
of arum leaves. She did so and satisfied the Siddha, who imparted to her 
the supreme knowledge. In spite of this occult power, which staved off 
decay and death, she could not make her headstrong husband, King 
Manikacandra, believe in the efficacy of the yogic lore. The king died 
when Gopicandra, son of Mayanamati, had not yet been born. Before the 
birth of Gopicandra, Mayanamati seems to have come in contact with 
Jalandhari, who was playing the humble rôle of a ‘Hadi’ (sweeper). When 
Gopicandra came of age, he was married to two good-looking girls, Aduna 
and Paduna. When the story opens, the girls were aged seventeen, and 
the dowager queen Mayanamati had given up all hopes of any child being 
born to them. Fearing that her son would be short-lived like her husband, 
she repeatedly asked Gopicandra to take initiation in pus yogic path from 
Hadi-pa. The boy-king had to submit to his mother's ruling. _He half- 
heartedly took initiation from Hadi-pa. After some time, Hadi-pa came to 
know that the young king was abusing his yogic power, and the tis with- 
drew it from the disciple. At this Gopicandra was exasperated. He ordered 
the ein be busied alive een UM M EE Mis 
chief disciple of Hadi-pa, hurried to Pati, anaty a z OE ee poe 
powers got his guru dug up. Hadi-pas yi rath ara N R ace 
removed by the intercession of Kānu. Hadi-pa pasmado LOO a 

old ; he king, which were instantly destroyed. Gopicandra 
golden statues of the King Then he willingly sub- 


thus died three deaths by inanimate proxies icai pi pi 
mitted to the will of the Siddha and left home as a Yogi mendicant in the 


ex on mone Gopicandra legend that are current outside Bengal 
differ but little from the above outline. Pu D sem ae uer ae me 
Bear (he, Bharrhar) and Campidl Tee are ta place of mus pa 
brother and a devoted follower of Jalandhari ; De E HM G P d pilus 

ster of Gopicandra and the 


: P mpadei was, the si x 
it pins a ra destined, she died on recognizing her Yogi 
e king : 


z glandhari brought her back to life. 
brother. - Entreated by C icandra, Jala ER bor bia 
ees Ent el is credited with this achievement and, in fact; 
ems ater eee feats’ The legends about eire miraculous 

many other á aw i Y i 
Does luptat in North India, including Nepabemiore than an East 


Indi ; in later literature corinected with Güga and Puran 
India, especially 12 “ he establishment of important centres 


i for t a 
EEN ae pe. BM rd other places situated north of the 
s e cult at 518150» 


Vindhyas. 985 


mati of Patika. 
possessing occult powers. 
the way to her father's place. 
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THE NATHA SIDDHAS AND THEIR WORKS 

Historicity can be safely postulated for almost all the early Natha 
Siddhas except Goraksa Natha, the most important figure of them all, whose 
date and provenance are variously given in different accounts. These 
Siddhas are claimed by more than one contemporary esoteric cult. The 
Vajrayana school of Tantric Mahayana Buddhism accepts the early Natha 
Siddhas other than Goraksa as its own masters. This is not as remarkable 
as it looks. Both the Natha cult and the Vajrayana had fundamental unity 
in their esoteric or yogic aspects. Munidatta (c. 1400) in his commentary 
on Caryügitiko$a quotes four lines from an Old Bengali mystic song by 
Mina Natha. The lines, in English translation, are as follows: 


The guru directs the path to the supreme goal ; 

That is the trap-door to the fence of the stag karma. 
The lotus, when full blown, is ‘not reported to a snail ; 
But a bee forgets not to drink the honey. 


Mina Natha was known also as Matsyendra Natha or Macchaghna 
“Natha. Matsyendra is apparently a synonym of Mina Natha, and the 
addition of ‘Natha’ is a tautology. Macchaghna (Matsyaghna, fish-killer) 
was probably based on the supposed caste of the Siddha. In non-Bengali 
tradition, Goraksa Natha too is called a fisherman (Keotiya, i.e. Kaivarta). 
The derivative meaning of the name Jalandhari (or Jalandhara), namely, 
‘net-holder, is to be remembered in this connectio 

In Nepal and in Tibet Matsyendra Natha was assimilated to the 
Buddhist deity, Bodhisattva Avalokiteévara. His annual car festival in 
Nepal is as notable an event as that of Jagannatha in Orissa. Among the 
lower classes of Bengali Muslims, Matsyendra turned into a Pir called 
Machandali or Mochara (perhaps derived from Mocandara, in which form 
the name occurs in Goraksa-vijaya), and Goraksa Natha became the protect- 
ing diety of the milch cow, from the etymological meaning of the name and 
his identity with Siva, whose cattle association, e.g. the bull vehicle, 18 
well known. 


Jalandhari (better known. as Hadi-pa in Middle Bengali literature), 
according to Cordier's Catalogue of Tibetan MSS., wrote in Sanskrit some 
e ERE or on the yogic cult, such as Vajrayogini- 
sadhana, Suddhivajra-pradipa (a glos on Hevajra-süádhana), Sricakra- 
sanibara-garbha-tattva-vidhi, and Hunkara-citta-bindu-bhavana-krama. But 


there is no reason to believe that one Person was the author of all these 
works. None of the works, 


y XS, except the last, could have been written by a 
Ma Yogl. The again; there is nothing: t show that the historical 
Jalandhari was a Natha Yogi. 


His connection with Mayanamati indicates 
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that originally Jalandhari was a Tantric Yogi, for whom company of women 
was not strictly forbidden. On the other hand, there is positive proof that 
Kanu-pa, the chief disciple of Jalandhari, was a Kapalika (i.e. Tantric) 
Yogi. In one of his mystic songs in Old Bengali, Kanha (older form of 
the name of Kanu) appeals to his guru, Jalandhari, ‘I shall make the 
reverend Jalandhari my referee’ (‘Sakhi kariba Jalandhari-pae’). j 
Krşņa-pāda (Kanha in Old Bengali, Kana-pa or Kanu-pa in Middle 
Bengali) can be called a major poet of Old Bengali literature, . inasmuch 
as not less than twelve mystic songs written by him have come down to 
us. Didactic couplets (doha) in Apabhrarhga, written by him, are also ` 
extant. Several Sanskrit treatises on Tantric ritualistic and mystic practices 
are ascribed to him. It is too much to suppose that all these emanated from 
the pen of a single person. But there is no justifiable reason for doubting 
that the Old Bengali songs and the Apabhrarhsa couplets: were composed 
by one person, who was a Tantric Yogi, if not a strict follower of the Natha 
cult. It is quite possible that Kanha began his religious career as a Natha 
Yogi, but later on he took to the Tantric path. In one of his songs, partly 
translated below, Kanha says allegorically that his fascination for a Dom 
girl compelled him, who was a naked skull-bearing Yogi mendicant, to 


give up the outfit of a Yogi dancer: 


O Dombi, you sell gut string and wicker ware ; 
For your sake I have discarded the wardrobe of a dancer. 
O! you are a Dom girl and I am a Kápalika ; 
For your sake I am wearing a chaplet of bones. 


skrit work Vayutativopadesa by one Acarya 


Cordier records a San 
o be a yogic treatise. So the author 


Caurangi. From the title it appears t 
may well be the Natha Siddha of the same name. 

In non-Bengali tradition, there was a Natha Siddha named Kaneri 
(Kanari) Natha. This name too is historical. Tantric or yogic works of 
Kaneri exist in Tibetan translation. ‘ 

i The name of Goraksa Natha does not appear as the author of any 
her in original or in Tibetan 


early yogic. or Tantric works, existing eit 
as been published as the Goraksa Samhita is a rather 


translation. What h : 
do with the Natha Siddha. Although 


late compilation, which has little to 
atha Siddha cannot be vouched for 


the historicity of the name of the N t ; 
now, it should not be concluded that Goraksa Nātha also is mythical. The 


teachings ascribed to Goraksa in Middle vernacular literature contain the 
essence of the Natha cult. Goraksa was the true ‘Adi Siddha’ of that 
strictly celibate and rigidly austere yogic cult, which may be called the 
cult of Goraksa (Gorakh Pantha of oe This cult, in later’ 
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times, came to be mixed up with similar. yogic and Tantric cults which 
did not strictly forbid contact with women. The combined cult is the 
Natha cult of Bengal. The Gorakh Pantha outside Bengal presents a much 
purer form of the celibate yogic faith, but even there rules of celibacy or 
continence are occasionally transgressed. It can be safely guessed that 
Mina Natha, Jalandhari, and Kanha originally belonged to an esoteric cult 
or cults, which allowed Yogis to have the companionship of Yoginis. The 
story of the spiritual awakening of Mina Natha by Goraksa (Minacaitanya, 
as it is sometimes called in Middle Bengali literature ; the other name of 
the story, Goraksa-vijaya, lays emphasis on the achievement of Goraksa) 
indicates the conflict as well as the rapprochement of the cults of Goraksa 
and Mina Natha. 

The liaison between Jalandhari and Mayanamati is hinted at in more 
than one version of the story of Gopicandra. Jalandhari was called Hadi-pa 
not only because he did the work of a Hadi (the sweeper caste in Bengal), 
but also because he belonged to the same caste. The real cause of Gopi- 
candra’s distaste for the Siddha was perhaps his mother’s intimacy with 
such a lew-born person. Hadi-pa’s origin from the bones of Adi Natha is 
based on folk etymology, as in the case of Kanu-pa and Caurangi. ‘Kanu’ 
comes from ‘Krsna’, through the Old Bengali form ‘Kanha’, and not from 
‘karna’, as- the story implies. Similarly, ‘Caurangi’ does not come from 
‘carana’, but from ‘caturanga’ (from the particoloured robe taken up by 
him, as is done even now by the Baul mendicants). 

Goraksa’s attitude to his infatuated guru is reflected in, and probably 
based on, the teachings of Saraha, as appearing in his Old Bengali songs and 
Apabhrarnéa couplets. Saraha's instructions. and admonitions, intended 
possibly for the erring disciplehood, form the basis on which the story of 
Mina Natha's rescue by Goraksa Natha was subsequently built up. To 
quote in translation some relevant sayings of Saraha: 


You took a wife in lower Bengal, and then your vijiiàna was lost. 

On left and right, there are canals and trenches ; 

Saraha says, my son (or father), the way lies straight ahead. 

She devours the husband ; she is entertained in the Sahaja ; she 
loves and she hates, 


Seated by her lover, she is corrupt at heart. So does the Yogini 
appear to me. 


THE FUNDAMENTALS OF T 
ae aim of the esoteric practices of the cult was the attainment of the 
state of ‘nativity’, i.e. neutrality (sahaja), where there is no birth and death 
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as such. According to the philosophy of the cult, existence and extinction 
are the resultants of man’s desire and cogitation ; his fetters and his release 
are, as it were, his own creation. A true Yogi moves beyond the world of 
thought ; to him activity (karma) has no appeal, and salvation (nirvana) is 
meaningless. So says Saraha in oné of his songs: | : 


We, the Yogis beyond the world of thought, know not 
How birth and death and emancipation happen. 

As birth is, so is death. 

There is no distinction between the living and the dead. 


If one has fear of death here, 
Let him then hanker after the water of life and magic potions. 


The attitude of a Yogi to the phenomenon of physical death is thus 


revealed in a song of Kanha: 


e state of neutrality is fulfilled in the Void ; 


The real Self in th 
At the removal of the physical reflexes and mental attributes be 


not depressed. 
Say how Kanha would not exist, 
When he is ever moving about, measuring the three worlds. 
A fool is sorry to see the end of a show ; 
Do the breakers ever dry up the sea? 
Men, being ignorant, know not: 
They perceive not the fat existing in milk. 
In this existence one neither goes nor comes ; 
With this outlook Kanha the Yogi fellow disports. 


For the attainment of the state of neutrality, a Yogi, following his 
guru’s instructions, has to check the downward flow of the’ semen, hold up - 
the breath, and stabilize the mind. These processes are technically 
known as bindu-dharana, pavana-niscaiicalya, and citta-nirodha. 


WAYS OF THE'YOGIS 


An early and faithful portrait of a Yogi is painted in an Old Bengali 


song of Kanha. It is an idealistic self-portraiture: 
Kanha, a skull-bearing Yogi, is on his round. 
He walks through the township of the body in the samé guise- 
The vowels and the consonants are the bell anklets at his feet ; 


The sun and the moon are made the ear-rings. a 
He covers himself with the ashes of love, hate, and infatuation ; 


Supreme emancipation is worn as a string of beads. 
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In the Middle vernacular literature, Yogi mendicants often appear as 
professional dancers and tellers of tales. -In late Sanskrit and early 
vernacular romantic tales, a male Yogi or a female Yogini often features 
as the lovers’ messenger or mediator. The sinister side of a Tantric Yogi is 
painted grimly in the opening tale of Vetala-paficavim$ati. It is the Yogi 
singers and dancers that have taken the epic tale of Gopicandra from. 
Bengal to the farthest corners of Aryan-speaking India. 

Good living was shunned as poison by the Yogi ascetics. Their way of 
life was held in utter contempt by the orthodox society. But the people 
apparently feared the Yogis much for their supposed occult power and for. 
their mystic mummeries and mystifying trickeries. There is an illuminat- 
ing story in Sekasubhodaya. A Nath. Yogi, Candra Natha, who in his eaxly 
life was a cowherd named Sudhakara, came to the court of Laksmanasena. 
The king requested the Yogi to accept some food. The Yogi would accept 
the offer if only the sweetest dish (amrtünna) were served to him. The royal 
kitchen made its best efforts. But the Yogi rejected the dishes. Seeing the 
king nonplussed, the Yogi asked him to consult a learned man. He con- 
sulted Govardhana Acarya, who asked the king to serve to the Yogi a dish 
of coarse tice and boiled leaves of black arum. The Yogi ate it with the 
greatest relish. On being asked by the king, he said that good food was 
a E Us Yogis and bad food acted as ambrosia to them. 
iden MUS. poetry has always been a favourite device of Indian 
the Natha Yor n ays 5 the Upanisads. It was specially cultivated by 
common heritage of et i ites AS din Giddle)poetty, posse a 
The mystic verses mediaeval esoteric cults in Aryan-speaking India. 

and couplets of. the Natha cult are mostly of Bengali . 


origin. Even in some Hindi : E de 
is not completely obscured. i and Rajasthani couplets the Bengali origina 
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HE later yogic schools of India are fundamentally based on some 

esoteric yogic practices, which have been current in the country for 
a very long time. Without entering into the complicated controversy as 
to whether these were Vedic or non-Vedic in origin, we may say that in 
some form or other they served as a common heritage for many of the: 
great and small religious sects and sub-sects of India. In later times, these 
practices were associated with different metaphysical and theological 
speculations of different schools—Hindu, Buddhist, and Islamic—in con- 


sequence of which they underwent various transformations, ‘ultimately 


giving rise to some later esoteric schools. 

It is customary to speak of these later esoteric schools as offshoots of 
Tantricism. To be precise in our estimate, we must guard ourselves 
against the vagueness that hangs round the word 'lantricism as used in 
common parlance. Without going into the etymology of the word ‘tantra’, 
we may say that, in spite of the heterogeneous elements ingorporated in it, 


the Tantra, as a religious ‘literature, is concerned primarily with sadhana 


or religious endeavour, and not with any system of abstract speculation. 


The different metaphysical systems deal with the nature of Reality and 
the philosophic method for its apprehension ; but the Tantra lays stress 
on the practical methods for realizing that Reality. This practical aspect 
of the sadhana is the essential part of the Tantra. 


THE PHILOSOPHY OF TANTRIC SADHANA 
Now in this practical aspect the whole of Tantric sadhana was based 
on a cardinal belief that the truth is to be realized in and through the body 
On analysis the statement resolves itself into two fundamental principles: 
d resides within the body of man; and 


firstly, the truth to be realize 
secondly, the truth that resides in the body of man is to be realized through 


the medium of the body. PRL oe , 
As for the first principle, the belief of the Tantrikas is that the ultimate 


Truth is not an abstract principle transcending the universe, but is imma- 
nent in it, and that the human body is not merely a thing;in the universe, 
but is an epitome of the universe—a microcosm in relation to the macro- 
cosm. ‘There is therefore nothing: in the universe which is not there 


in the body of man. There is a perfect parallelism between the physical 


processes of the universe and the biological processes in the body of man. 
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With this idea in view, the Tantras try to locate the sun, the moon, the 
stars, the important mountains, islands, and rivers of the exterior world 
within the human body ; the time-element of the universe in all its phases 
of day-and night, fortnight, month, and year have often been. explained 
with reference to the course of the vital wind (prana and apana). The 
implication seems to be that the human body, with its physical structure 
and biological processes, represents the manifestation of the same energy 
which is at play in the structure and Processes of the vast cosmos. The 


human form is therefore the abode of truth of which the universe is a 
manifestation in infinite space and eternal time. 
the vastness of the incomprehensible universe and 
able. mystery, the sadhaka should concentrate his 
realize the truth within, with the clear convicti 
realized within is the truth that pervades the 
second principle points out that the body, accordi 
is not only the abode of truth, but is also the b 
the truth. This, in a nutshell 


Instead of being lost in 
groping in its unfathom- 
attention on himself and 
on that the truth that is 
universe without. The 
ng to the Tantric yogins, 
est medium for realizing 
, is the yantra-tattva of the Tantras. 


many physical feats, adopted 


power ; they are practices through which the body is transformed into the 
best medium or insthument for realizing the truth. According to the 
Tantric yogins; different plexus » as they are called), nerves, 


s as (realities or essential prin- 
ciples) ; but the /attvas re i ent, until they are made 
patent through pro This subtle analysis of 
the physical (inclu an and the formulation 
of processes, through which this physical system may be transformed into 
r reflecting the truth, constitute the best contribution 


' To make a general Survey of the later 
different Sahajiya. schools, The Sahajiyas, 
or others, were all in a sense ‘Tantrikas ; 
schools is to be found in a 
non-Vedic in origin, this ‘s 
sadhana, captured, at di 
different faiths, 


yogic cults, we may start with 
whether Buddhists, Vaisnavas, 
for the raison d’étre of these 


» Where we find it best explained, the 


3 r i - tral by nature, has two aspects within. rim 
niurtti and pravrtti, which may be rendered as Static and dynamic, or as 


negative and' positive. In the Tantras these are generally conceived of as 
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Siva and Sakti. Siva is pure consciousness, qualityless, and, as such, the 
static or the negative principle, while Sakti is the cosmic energy, the world- 
force, and, as such, the dynamic or the positive aspect of Reality. But 
neither Siva by himself nor Sakti by herself is the ultimate Truth ; they are 
not even separable ; the highest Truth is the state of neutrality produced 
through the union of Siva and Sakti. The point to note here is that thé 
union of Siva and Sakti, which, under one condition, produces the highest ` 
state of neutrality in infinite bliss, produces, under different conditions, 
the world of manifestation, or the phenomenal process as a whole. When 
Sakti, associated with all her principles of illusion and defilement, domi- 
nates, the union of Siva-Sakti, which takes place in the realm of pravrtti, 
becomes responsible for the creation of the visible world ; but when Sakti 
rises to Siva in a process of introversion, their union results in a state of 
neutrality in infinite bliss and tranquillity. *So the union that binds may 


also liberate. 


According to the sadhakas, or the practical yogins, this tattva of Siva- 


Sakti lies within the body of man. Without entering into the details of 
the Tantric sadhana, we may state that Siva is conceived of by the yogins 
as residing in the highest plexus (sahasrara) in the cerebral region, and 
Sakti is conceived of'as residing in the lowest plexus (müladhara, the sacro- 
coccygeal plexus) ; the sadhana consists in raising Sakti from the lowest 
plexus and making her pr d movement till she becomes 


oceed in an upwar 
united with Siva. Again, the right side of the body is believed to be the 
region of Siva, and the 1 


eft that of Sakti; this will explain the Tantric and 
Pauranic conception of Ardhanarisvara, ie. the Lord as half woman and 
half man. The important nerve on the right side, well known as pingala, 
through which flows the apana air or 


current, is said to represent the 
principle of Siva, while the left nerve, known as ida, through which flows 
the prana air, is said to represent the principle of Sakti. The sadhana 
consists mainly in uniting Siva-Sakti by a perfect commingling of the right 
and left in various ways and neutralizing their functions in a middle course, 
called susumnà, which is the way to neutrality or perfect equilibrium of 
Opposing currents. Again, man represents Siva and woman represents 
Sakti ; the perfect bliss that resu 


lts from a strict discipline and yogic control 
_of their union leads one to perfect tranquillity, which is the state of the 
Absolute. 


BUDDHISM AND ITS SADHANA 

s Tantric sadhana was adopted by a school of 
fter the demise of Lord Buddha, the 
he very kernel of all Buddhistic 


SAHAJIYĀ 


Let us now see how thi 
later Buddhists. Several centuries 2 


spirit of revolution, which served as t 
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thought and religion, instead of eee CL ue n b a 
being retarded as a result of slow but con ue e 
Hindu thoughts and practices. As a result, there seem tase 

iri mpromise. This spirit of compromise, combine w : 
M uw bn of catholicity in throwing the portals of D umane = 
open to people of various tastes, temperaments, and capacities, he = 
sible for the absorption of many of the important Hindu prac es 
Buddhism itself. 'This indicates the process by which Er cau b 
way into Buddhism, giving rise to a composite religion, popularly ps c 
Tantric Buddhism. About the tenth century A.D., an offshoot iE 
composite religion developed some tendencies of its own, with pesci 
stress on a system of yoga, and this school is popularly known as Sahaj 
Buddhism. 


These Sahajiya Buddhists (or the Tantric Buddhists in general) devel- 


oped a theology of their own, which is substantially different from the: 


philosophy and religion of canonical Buddhism. It would be Wrong E 
believe that the theology developed first and the yogic practices wer 
adopted later on as required by the theology ; on the other hand, we a 
tempted to believe that the practices were adopted. first by a band $ 
sadhakas, to whom the spirit of orthodox Buddhism was long lost and ye 
who were professed Buddhists; and a theology crystallized round these 


‘practices gradually with the materials supplied from popular Buddhist 
thoughts and ideas, 


According to these esoteric Bu 
it is the Absolute. 
world. This bodhic 
karunà (universal co 
of the essencelessnes 
This prajñā is the 


ddhists, bodhicitta is the highest ys 
It is the sahaja, the innate nature of the self and t d 
itta is explained as a unified state of $ünyatà (void) an 

mpassion). What is śūnyatā? -It isa perfect knowledge 
s of all that is and is not it is perfect wisdom or prajnt- 
static or the passive aspect of Reality. Karuna, as a 
» is the dynamic principle that leads ud ls 
ion not only of the self, but also of others; i 


domain of pravrtti. Thus prajñā and upaya stand in esoteric Buddhism 
` for the same principl i in the Hindu Tantras, the only 
difference being that, unlike Hinduism, the Passive principle is taken here 

to be the Lady or the Goddess, while the active principle is the Lord. 
In practice, this esoteric yogic schoal of Buddhism holds, as is consist- 


of prajnà and u 


* For a detailed sudy 
i Literature, 1. 


F aya, see S. B. 
ag Background of Benga bay Das Gupta, 
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that the body is the abode of truth and, 
t or medium for realizing the truth. 
or lotuses in different parts of the 


ent with the spirit of the Tantras, 
at the same time, the best instrumen 


With this belief, it located four plexuses 
body along the spinal column? The first is the mamipüracakra or the 


nirmanacakra situated in the navel region, representing the nirmanakaya, 
or the principle of material transformation ; the second is the anahatacakra 
or the dharmacakra situated in the cardiac region, representing the dharma: 
kaya, or the principle of non-dual cosmic existence ; and the third is the 
sambhogacakra situated: near the neck, representing the sambhogakaya, or 
‘the principle of the body of bliss. Above all these and transcending all 
these is the lotus (or plexus) in the head (usnisakamala), which is the seat 
of the absolute Truth. The cosmic energy (conceived as a feminine 
principle) remains as a fierce fire-force (candalt) in the nirmanacakra, and 
here, associated with all gross principles of defilement, she acts as the 
principle of phenomenalism. She must be roused and dissociated from 
all principles of defilement and given an upward motion, so as to reach the 
hich is the region of perfect rest and purity. Again, the 
left side of the body, called the moon or the river 
the Lady, and the nerve on the right side, called 
the sun or the river Yamuna, represents the upaya, the Lord. The left and 
the right should be controlled and commingled in such a way-that all their 

prana and apana in the 


functions (including the flow of the vital currents f 
two nerves) may be completely unified in the middle path, called the, 


avadhüti? such perfect unification resulting, ultimately, in the realization’ 
of infinite bliss (mahasukha), which is the quintessence of the bodhicitta. 
Again, prajñā, or the Goddess, manifests herself in every woman, and every 
man is the embodiment of upàya, the Lord (the ovum being the symbol 
for the Goddess and the seed for the Lord). In actual sadhana, the man 
and the woman ‘must first of all transcend their corporeal existence and 
realize their true self as upaya and prajna respectively ; with such a realiza- 
tion they should unite and control the sex-act 1n such a way that the down- 
ward motion of the seed may be arrested and an upward motion" given to 
it till it reaches the highest plexus and remains there motionless. This 
motionless state of the seed in the highest plexus conduces to infinite 
bliss and tranquillity, and the realization of the highest bliss is the realiza- 

the ultimate nature of Truth. 


tion of the highest Truth, for bliss is the ; 
Pius. is Pore equivalent to mahāsukha (supreme bliss) and 


samantabhadra (entirely auspicious). 
c Buddhist texts as that which, through its 


3 Tbid., IV. — cn antri 

ety ean has been ex lained in the Put 
ulgent nature, destroys all sim. Ori ies). 
DE nature; Aea (Gackwad s Oriental TM 


usnisakamala, W 
important nerve on the 
Ganga, represents prajñā, 
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VAISNAVA SAHAJIYA SCHOOL AND ITS SADHANA "20 

We find a new transformation of. this ‘sexo-yogic’ eee = t = 
Vaisnava Sahajiya school. Here the yoga is more psychologica t E ph “on 
or physiological. Let us first see how the yogic practice ya diee: 
ciated with the theology of Vaisnavism, which is pr edominant r a apo 
devotion. As bodhicitta was conceived of in Sahajiya Budd T. wen 
sahaja or the innate nature of the self and the world around, so in Sahajiy 


Vaisnavism love was conceived of as-the sahaja. This sahaja or the Absolute . 


playfully divides itself into two, as the lover and the beloved, as the epe 
and the enjoyed, as Krsna and Radha; this playful division of t ike c» 
into two is for nothing but self-realization. In terms of the Sahajiyas, x 
sahaja manifests itself in two currents: rasa (love) and rati (the pm. 
cause of love and the support of love), and these two currents of rasa a 
rati are represented by Krsna and Radha. Again, it is held that man 
and woman on earth are but physical representations of Krsna and Radha, 
or rasa and rati of Goloka ; in the corporeal forms, man and woman represent 


a LL. : Oo. 
the rūpa or external manifestation of Krsna and Radha, who reside, S 


to speak, in every man and woman as the svarū s E d 
The sadhanà consists first in the realization of the svarüpa' in rüpa, an 

after this realization, the pair should unite in love; the realization -of 
infinite bliss that follows from such a union is the highest spiritual gain. 
The yogic sadhana practised by the Vaisnava Sahajiyas is substantially the 
same as practised by the Tantrikas, with the modification that the former 


: à : s T- 
do not stop with the yogic practices, but resort to them mainly as prepa 
atory to the union in love. 


pa or the true spiritual self. 


THE INFLUENCE OF PATANJALA YOGA ON THE SAHAJIYA PRACTICES 


If we examine the doctrines and practices of the Sahajiyas from the 
point of view of Pataíijala Yoga 


aim in all such cases was the att 
arrest (samadhi), either purely t 
yoga or through. the absorbing 
intensified through practices of y 
transformed beyond recognition, 


ainment of an infinitely blissful state r 
hrough a psycho-physiological -process © 
emotion of love, strictly disciplined and 
oga. Intense human love, or sex p 
through strict physical and psychologica 
discipline according to yogic practices, has the capacity to produce a supreme 
state of arrest In a unique. flow of intensely blissful realization, un- 
interrupted by the notions of subjectivity and objectivity, there dawns ga 
infinite oneness in the mind, which is said to be the state of samarasa (unity 


* In this connection, see Spanda-k 


arika (Vizianagram Sanskrit Ser 
(Kashmir Series of Texts and Studies) 


—1wo important texts of the 
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of emotion). As it is said in Yoga philosophy that, when the states and 
processes of the mind are arrested, the yogin remains in his svarūpa (own 
true nature), so the Sahajiyas also say that, when all the subjective and 
objective disturbances of the mind are absolutely lost in a supreme realiza- 
tion of bliss, we attain our true self, which is sahaja. To judge this state 
of samarasa or sahaja as a pure state of yoga-arrest (samadhi), we should first 
of all examine the plane of mind (citta-bhūmi) in which people practise 
yoga. If it be a mere state of sleep of the senses, or a state of swoon of a 
temporary nature, it cannot be recognized as a state of yoga proper. The 
Sahajiyas were conscious pf this possible confusion and the consequent 
aberrations, and it is because of this that they laid down elaborate and 
stringent preparatory conditions, before one was allowed to be initiated 


into these esoteric cults. 


THE NATHA CULT AND ITS SADHANA 

The Natha cult, another esoteric yogic cult of much importance, seems 
*to be synchronous with the Buddhist Sahajiya cult, though, however, the 
origin of the cult may be traced to a much earlier date. It was essentially a 
Saiva yogic school and developed, most probably, from the early Siddha 
cult of India. This school also is fundamentally based on the belief of the 
two aspects of the absolute Reality, represented by the sun and the moon, 
where the sun stands for the principle of destruction (kalagni), through 
the process of death and decay, and the moon stands for the principle of 
immutability. The final aim of the Natha Siddhas is the attainment of a 
non-dual state, through the attainment of immortality, in a perfect and 
divine body. This non-dual state of immortality, which is the state of the 
great Lord (Mahe$vara), can be attained only through the union, or rather 
the commingling, of the sun and the moon. In its speculations on the 
attainment of an immutable and divine body, through the process of 
hathayoga, involving the theory of the sun and the moon, the Natha cult 
seems to be akin to the Rasayana school of Indian thought the main 
difference being that the medical and chemical science of Rasayana became 

transformed into a science of yoga with the Natha Siddhas. 

The main sadhana of the Natha Siddhas is well known as the culture 
of the body (kaya-sadhana). This culture of the body implies its transub- 
stantiation first into a subtle ethereal body and that again, finally, into an 
immutable divine body having an eternal existence. According to these 
yogins, the moon, which is the depository of soma or amrta (nectar), is situ- 

«ated just below the sahasrára, the lotus of thousand petals. The quintessence 


* S. B. Das Gupta, op. cit., Ix. 
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of the visible body is distilled in the form of soma in the moon; this 
soma rejuvenates the body and makes it immortal. In the ordinary course, 
this soma trickles down from the moon above and is dried up by the sun, 
the fire of destruction, situated in the navel plexus ; this drying up of the 
soma by the sun leads ordinary beings to decay and death. This soma 
(also called maharasa, the great juice) must be protected from the sun. How 
is that to be done? There is a curved duct (banka nàla, as described in the 
vernacular texts) from the moon to the hollow in the palatal region ; it is 
like'a serpent with mouths at both ends, and is well known in yoga physiol- 
ogy as $ankhini. The mouth of this duct, through which soma pours down 
from the moon, is called the tenth door of the body (dasama-dvara), as 
distinguished from the. other nine ordinary doors. This tenth door must 
be shut up or well guarded, otherwise the best wealth of man will be stolen_ 
by the sum or kala (time, death) How is the soma or amrta to be saved 
from the sun? ‘There are various yogic processes described in Hatha-yogic 
and Tantric texts. The main thing is a process of turning the tongue 
backwards into the hollow above, so as to reach the tenth door, and of 
fixing the sight between the eyebrows. The tongue, thus extended back- 
wards, shuts up the tenth door, and the nectar, thus saved, is drunk by the 
yogin himself. In some of the texts, this secretion of nectar from the 
moon is associated with the rousing of kula-kundalini Sakti (the serpent 
power, lying dormant in the lowest plexus), and it is held that the rousing of 


this Sakti and her march to the sahasrara are instrumental in the trickling 
down of the nectar. 


INFLUENCE OF YOGA ON BENGAL MUSLIMS 


. It is very interesting to-note how the yoga ideals and practices greatly ' 
influenced a section of the Muslims of India. The influence of yoga on 
the practices of the Sufis is undeniable; but apart from this general 
influence of yoga on Sufism, there grew a school of Bengal Muslims, mostly 
hailing from the rural areas, who adopted fragments of yoga. ideals and 


x wd Eo synthesized them with the popular Islamic faith and ideas. 
e : . ra 
ep ui as often been described by the village poets as the palace of 


WOR C e o us-ponds (i.e. the six plexuses, excluding the highest 
Š asrāra) are again.associated with the six seasons. The idea 15 
Hes 5 the king dallies in different seasons in different ponds, specially 
D d the eed seasons, so the one ultimate Truth resides and func- 
erently in the different plexuses. Again, in some of the texts we 
find that the ultimate Reality has two aspects, one aspect is symbolized by 
vasanta (spring) and the other by hemanta (the season of harvest, compris- 
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ing the months of Karttika and Agrahayana). Hemanta is the principle of 
phenomenalism, while vasanta is the path of introversion, the path for a 
return to the noumenon. Vasanta is yoga, union with the all-pervading 
One ; hemanta is the whirl of the world process. The former is the prin- 
ciple of immutability ; the latter is the principle of death and decay. The 
path of yoga is the path to amrta (nectar, immortality), and the path of 
phenomenalism is the path of kala (time, death). We have therefore to 
proceed in an introverted process from the world of becoming to the ulti- 
mate truth of Being.’ 

Another point to note is that many of the minor religious sects of later 
times spoke of anahata-yoga among various other things, and this idea and 
practice of anahatá-yoga exerted strong influence on the Muslim yogins of 
Bengal also. What is this anahata-yoga? The word ‘anahata’ generally 
stands for anàáhata-dhvani, which means the uncreated and unobstructed 
sound, which is all-pervading and eternal. In the process of becoming of 
the Being, the first stage is the sakti (power) and the next stage is the sound, 
the cosmic vibration from which evolves the’ visible world. It is the first 
music, the cosmic music, the divine music. The plexus in the heart is the 
seat of this anahata. To listen to it, the yogin must withdraw his senses from 
outward objects, turn them inwards, and then concentrate the mind on the 
centre in the heart ; through such concentration and some accessory yogic 
practices, the mystery of anahata becomes unfolded to the sadhaka, and he 
comes to be in tune with the cosmic rhythm, which arrests all the states 
and processes of the mind and draws the südhaka near to God. "The 
mediaeval devotional lyricists took this anühata as the divine music and. 
spoke frequently of it. The Muslim yogins of Bengal held that over the 
material body is the subtler principle of mind, above mind is the higher 
principle of divine lustre, and above this divine lustre, again, 1s the anahata, 


which leads one to God. 


i Raja, Jñāna-sāgara. (in Bengali). : : y : 
1 Ree nl c." Hatha-yogic A Cerica are prescribed in the various yogic texts for the 
realization of this nāda (sound). 
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THE DOCTRINAL CULTURE AND TRADITION 
OF THE SIDDHAS 


EATH is rightly styled debitum naturae; for when a man dies, his 

life but pays its debt to nature, a debt which it contracts through 
its coming into manifestation by natural laws set in motion by the hap- 
hazard connection of his perishable parents, and through his body being 
systematically fashioned and nourished thereafter in the lap of nature, 
till his body is claimed back by nature as the final repayment of a cumu- 
lated debt. A contemplation of the pain and desolation inseparable from 
death, and of the sudden standstill it occasions in the flow of life, brings 
with it the imperious question, ‘Can this ugly death be avoided, if not 
wiped out?’ Only the Siddha reassuringly answers the question in the 
affirmative, saying that death may either be put off ad libitum by a special 
course of restrengthening and revitalizing the body, so as to put it perma- 
nently en rapport with the world of sense, or be finally ended by demate- 
rializing and spiritualizing the body, according to prescription, so that it 
disappears in time in a celestial form from the world of sense and finds, 
its permanent abode’ in the transcendental glory of God.2 Of these two 
modes of deathlessness he would, for obvious reasons, set the latter above 
the former, unless he intended to keep indefinitely in long touch with the 
land of the living to.serve a purpose of his own. The Siddha, who is 
both an Agamic and Upanisadic, in a manner sui generis, and hence a 
metempsychosist, says ‘further that either of these two ‘modes of deathless- 
ness will be the lot of only that person who has been rendered absolutely 
perfect not only by way of transmigration of his soul, but also by way or 
transubstantiation. of his corporeal substance and of the concurrent trans- 
figuration of his form, and that, in consequence, it is out of the question 
to think of freeing every one that sees the light from his due debitum 
maturae. Even if we be inclined to discount thé doctrine of the transmi- 
pranon of souls, the net result of the Siddha's doctrine comes to this, that 
instarices are not wanting in India of saints and. sages for whom the ques 
tion of debitum naturae simply could not exist, To that extent, it would 
be wrong to lay down as a universal proposition that every birth must 
result in death. It will not be difficult to see in this connection that the ` 


1 The view -of the Rasesvara Siddha and th 


e Natl i 
? The view of the MaheSvara Siddha. atia Sidüha. 
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Ascension of Jesus, legitimatized by the half-truth of Docetism, bears the 
signature of a true Siddha. 

The non-Siddhas aver that it is impossible to free from death a 
person who is born, but adroitly argue at the same time that, since 
there is no death without birth, the only way to avert death must be by 
ceasing to come into being by the portal of birth. The non-Siddha actually 
parts company with the Siddha in teaching virtually that once birth or 
embodiment has come about (be it the last in the transmigratory cycle), 
death is bound to follow as an inexpugnable consequence, and that thè 
deathlessness or 'corpselessness' begins only indirectly, that 


attainment of } : 
rough the deletion of next rebirth or re- 


is to say, post mortem and th 
embodiment, and not directly, that is to say, ante mortem. 


JIVANMUKTI AND PARAMUKTI 


This belief takes the form that even the man who, whilst alive, has 
attained spiritual release, though he will not have a next rebirth, is sure 
to have his next death, as the inexorable concomitant of his present birth ; 
and that he attains final release only on the other side of the grave, what 
he has attained on this side of it being only the step penultimate to that: 
final release. The above description clearly indicates that such a person 
cannot be a mukta, as judged by the standard set by the Siddha of the 
$uddhamnaya. According to that standard, every one that attains spiritual 


release from the thraldom of matter, whether it be preliminary (jivanmukti) 


or final (paramukti), can only do so whilst in the flesh, and the hall-mark 
of the person possessed of such release is to be proof not only against a 


iabili i i but emphatically also against 
further liability to be habited in the flesh, a i s 
death achapsie\ : for the mukta is a deathless monad into which both his 
body and his life have been inextricably integrated. He has a preternatural 


ethereal body during the brief period of his stay in this world, pending his 


: e To E cual body. 
i ance in space in his ineffable spiritua y 
he aah is wr that when a man dies, he is already habited 


in a new body, for the old body.can fall off only in vier epi A a po 
one, and that the subtle body clothes itself with a fresh ee ody Er 
the existing one tends to collapse from nue um 2 dap 2 
natural body of man is formed of impure matter d ! a-màyà). i ^ the 
riddance of impurity, induced by transmigrational c eae 1s 4 vai 
ficial, and cannot therefore compare favourably T eu) e ga * 
of natural purity characteristic of pure matter. (éuddha-maya), out of whic 


impure matter has evolved. Impure matter is always corruptible, just as 
pure matter is always incorruptible. A special method must consequently 


be resorted to for bringing the purified corruptible matter of asuddha-maya 
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completely into line with the incorruptible and naturally pure matter of 
$uddha-maya and transubstantiating the former into the latter. Till the 
body of asuddha-maya is thus transmuted into one of Suddha-maya, bodily 
death, and hence transmigration, cannot cease, even in the absence of any 
karmic liability, as the asuddha-màyà, however cleansed, cannot be rid of 
its native corruptible quality. But the transmigrator’s spiritual urge may 
unexpectedly bring him in contact with a real mukta of the Siddha-marga, 
ready to help him further forward along the correct track for eschewing 
bodily death. When the transmutation of the asuddha-maya into the 
Suddha-maya has become an accomplished fact under the gracious guidance 
of the mukta in question, the body becomes incorruptible and freed from 
the thraldom of impure matter, that is to say, from animal limitations and 
disabilities, including mortal agony. The body incorruptible is named 
pranava-tanu (body consisting of Om). The man with the pranava-tanu is 
known as a jivanmukta, being in touch with both the world of impure 
matter and the realm of pure spirit. But his touch with the world of 
impure matter is bound to be only of short duration, as he is on his way to 
permanent spiritual freedom (paramukti), a state in which he will find 
himself in the realm of pure spirit, in a transfigured body of glory and 
power, rid of every point of contact with the world of matter, pure and 
impure. This transfiguration of the jivanmukta’s body of guddha-maya 
into the paramukta’s body of maha-màyà, that is to say, into the body of 
glory and power, called the jfadna-tanu or ‘spiritual body’, of the finally 
redeemed, occurs when, at the end of his stay in this world in his praņava- 
tanu for the sole purpose of guiding the spiritually qualified, the jivan- 
mukta permanently takes leave of the realm of matter, sensible and insensi- 


ble, pure and impure, and suddenly disa s wi i into space 
in broad Tohe y ppears = his body into sp 


PROCESSES OF OVERCOMING DEATH 
4 Now, the key to the methods and disciplines wherewith to end death 
is only to be had in the elaborate processes indicated below. hese 
processes begin with a purifying cure of the cells, tissues, and organs of the 
body by rigidly ordered general living based chiefly on ecd alimenta- 
tion, as also by a concurrent practice of ‘interior prayer’. They aim at 
setting up such unique molecular vibrations in the body as ought, in the 
long run, to change its composition and quality, and proceed, in due course, 
to alter, through a mastery of the nature of physiogeny by means of aptly 
directed spiritual exercises, the usual bodily functions called into play by 
the demands of workaday animal economy. Then they tend to bring 
about, in view of the changing orientation of the spiritual objective, the 
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appearance of new organs, tissues, and functions in place of the old, ailowed 
to pass away through disuse, inanition, and marasmus. The processes 
further make the new organs, tissues, and functions hold their own in ` 
relation to a new, simplified order of animal economy, till the processes, 
natural and preternatural, are ultimately directed to the dematerializing 
transmutation of the refined, albeit perishable, physical basis of life into 
a transphysical, incozruptible, and everlasting one. The changes in bodily 
structure and function, pending the transmutation of the corruptible physi- 
cal into the incorruptible superphysical basis of life, reach their completion 
some time before the transmigrator is able to get out of the transmigratory 
whirlpool. The completion of those changes is an indication of his freedom 
from the lure of temporal interests. 
The transmutation, when complete, does not outwardly interfere with 
the relative disposition of the bodily parts ; only their vitality is manifestly 
maintained on a ceaseless supply of unseen extra-physical nourishment. 
Though seemingly opaque, the transubstantiated body neither casts a 
shadow nor leaves a footprint. A slashing sword plunging through it can 
no more make an impression upon it than upcn the air. It cannot be 
felt by touch or handling. The effect of the transmutation of the body 
into the mantra-tanu (body consisting of the sacred formula) empties the 
refined body, made up of impure maya, of the remnants of its ponderous, 
corruptible material, and charges it instead with imponderable, incorrup- 


tible, deathless, ethereal substance, and thus makes of it a fitting tabernacle 


of purity and incorruption for the indwelling life. But when the Siddha 
changes from jivanmukta into a paramukta, a veritable transformation 


supervenes, the transubstantiated body known as the pranava-tanu or 
baindava-sarira (body composed of the bindu) is transfigured, in the 
twinkling of an eye, into the eternal ‘spiritual body’ called the divya-tanu 
which is outside the range of human gaze. This transfigured body and 
the glorified life enter into an intimate, inseparable comradeship, which 
puts out of court even the possibility of death. — «Let 

The Siddha is positive that the final release is not 1n sight so long as 
the power to lead a deathless life is not in evidence, and no final release 
from the whirligig of transmigration can come to any one post mortem, 
unless it be through the new animal body assumed some time before the 
actual death. Though the spiritua:ly freed man has the capacity to lead 
an indefinitely long life of perpetua) youth in his preternatural, death- 
proof, ethereal body, he does not generally choose to do so. He lives, on 
the other hand, the necessary span of his earthly life without exciting public 
Notice, but directly his hour is struck, he disappears openly in'the trans- 
Parency of space, in his trarisfigured subtle body of incorruption, with no 
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indication as to his future whereabouts. But, under exceptional circum- 
stances, he can make himself visible to the denizens of this earth, if he so. 
pleases, the length of stay in his ethereal body being solely determined by 
the spiritual needs of the 'converted' souls who have planted their feet 
on the ‘pure path’. 

Life cannot exist without form, and form implies possession of a 
body, which again is of substance, material or celestial. As the soul can 
never subsist without a body, it follows—and this is the law of transmigra- 
tion as taught by the Siddha—that so long as there is need for renewal of 
form, life must continue to wander through the realm of matter, ever 
putting on a new form, sufficiently in advance of the rejection of the old. 
If advantage is to be taken of the law of final liberation, the need for 
renewing the form should be made away with by eternizing it. Final release 
can become an accomplished fact only through the annulment of bodily 
death. Spirit and matter, life and form, or soul and body are, at bottom, 
no more than phases of the one eternal substance. 


THE NATHA SIDDHAS 


A short account of some classes of Siddhas who have played a part in 
one way or another in shaping the religious beliefs of the Indian people 
may not here be-out of place. The Natha Siddhas of sub-Himalayan 
provenarce, among whom, Matsyendra and Goraksa are perhaps the best 
known, are nine in number, named rather differently in different parts 
of India, and are accorded special recognition in the South for their thau- 
maturgic attainments. "They aim at rendering, by varied physio-chemical 
processes, the human body deathless, perpetualiy alive to the light and 
shade of the sense-world, and capable of wielding the eight supernatural 
powers (siddhis) of a perfected thaumaturge. In this, the Natha Siddhas 
AE closely allied to the more ancient Raseévara Siddhas of the Doab Of 
i ntarvedi, who achieve the same result by 'reverberating' ‘cleansing’, and 
projecting’ the body with the help of a special elixir viae prepared out of 
the blended ens of mica and ens of mercury. According to a Viramahesvara 
classic in Sanskrit, Goraksa, the said Natha Siddha lived about the middle 
of the twelfth century A.D. in the hilly Srisadam woods, south of the 
Tungabhadra. There he had the good fortune to come in contact with 
a remarkable Maheévara Siddha of the Suddha-marga, habited in the preter" 
natural ethereal body of a jivanmukta, and to ecutive from him saving 
initiation into the highest mysteries of genuine jivanmukti and paramukti. 


>The eight superhuman powers are: we 
NE f e: po A " : ; 
irresistible will ; absolute aial over paiol ers of becoming minute, Jight, and great ; 


supremacy over all; and the subjugation of ali Pe ssession or creation of anything at wills 


at will. 
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Each of the nine Nàtha Siddhas is generally held to stand at the head of a 
supra-longeval community of ten million expert alchemists, past masters 
in the preparation of unfailing antidotes against old age, diseases, and 
poisons. There are thus nine communities, ninety million strong in toto, 
corresponding to the nine Natha Siddhas, and these ninety million auti- 
dotal alchemists bear the collective name ‘Navakoti Siddhas. In the view 
of some, however, these Navakoti Siddhas bear no relation to the Navanatha 
Siddhas, but merely constitute a most numerous fraternity of nine distinct 
orders, each of them more or less akin, in its outlook and tradition, to a 
definite disciplinary phase or experimental rule of the Rase$vara Siddhas. 
A third view, which is perhaps the most popular, holds these same ninety 
million Siddhas to be a band of death-defying theriacal and therapeutic 
alchemists indebted in all respects to. Bhoga, a pre-Christian Taoist immi- 
grant from China. Bhoga, in his methods of keyg up the body of impure 
matter through ‘reverberation’ and ‘projection’ to the pitch of practically 
cancelling demise, merely sought to promulgate the lesser athanasic pre- 
cepts of Lao-tze, since the vital objective of the Tao-Teh-King is the trans- 
figuration of the immortalized ethereal body into a permanent gazment 
of celestial virtue, in order to fit it to associate eternally with the Tao. 
There is, again, a further tradition that Bhoga taught the Suddha-marga 
of the Siddhas to both Saivagamics and Saktagamics in South India, ninety 
million'in number, and was for that reason responsible for the founding 
of two Suddha-màrga orders of Agamic Siddhas, tingtured with the higher 
esoteric of Taoism. To this tradition of Bhoga's apostolate a further 


reference will presently be made. 


THE MAHESVARA SIDDHAS . hrs at 
e-honoured assemblage designated the Astadasa Siddhas, 
Siddhas of the Suddha-marga, is made up 
Indian origin, though it has also been 


customary loosely to envisage under the pane VAL NT eighteen 
individuals, as suits one’s fancy oT interest, from m o : Press de e 
of about sixty influential Siddhas of diverse vogue, y ine, an : omicile. 
The four classical South Indian apostles gt Agamic A n orming a 
class by themselves by reason of chert outstanding Je wel a rig Run 
graces, to wit, -Manikkavácaka, Vagisa eee Jie adn bu n 
Sundara, as well as the bulk of the, reputed 32 uie ES P e o 
or otherwise, in the Tamil districts and s Viren da a x Pu 
Ahappey, Panibátti, Kaduvali. Idaikkadar, Pe ee el 
; u Arunagiri, Bhadragiriyar, Sivavakyar, 


devar, Muttuttandavar, Venkádar. a 


But the tim i 
comprising eighteen Mahesvara 
for the mést part of people of South 
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and Tirumiligaittevar, belong to the glorious tradition of the Suddha- 
marga of the Jnana Siddhas and are known to have passed over by simple 
translation, untouched by corporeal death. The poet Tayumanavar is not 
tired of singing the praises of these Jñāna Siddhas and their spiritual 
worth. 


MÜLAR AND BHOGA 


The Sanskrit form of Mülar is $rimülanatha, or simply, Mila. He is 
eulogized, in what is presumably a self-complimentary verse, as one of the 
eight Siddhas who received their training direct from heaven, the others 
being Sanaka, Sanandana, Sanatana. Sanatkumara, Patañjali, Vyaghrapada, 
and Tirumaligaittevar. It is further given out that himself, Kalanga, 
Aghora, Malikadeva (identical with Tirumaligaittevar), Nadanta, Parama- 
nanda, and Bhoga (the Taoist) are the Siddhas that founded the seven 
Suddha-marga monacal orders of athanasic discipline. Mila says in his 
exordium, the genuineness of which is a moot point, that he had as his 
disciples seven Siddhas, to wit, Malanka, Indra, Soma, Brahma, Rudra. 
Kalagni, and Karhsacala. . From the indications scattered through his book, 
it can be easily made out that he had his propaedeutics in the culture of the 

: soul under one of the Natha Siddhas, or in one of the schools of their 
persuasion, on the Himalayas, which he perfected, in course of time, with 
the aid of the discipline of the Suddha-marga, as taught by the Agamics 
of the same region. The Chinese Taoist, Bhoga, was apparently a contem- 
porary of Mila, if the recorded tradition is true: He is also said to have 
brought with him into this country a fellow-countryman of his, by name 
Pulippari (as written and pronounced in Tamil), whom he turned into an 
expert in medicine, alchemy, and lower thaumaturgy. By one tradition, 
eee T: contemporary of Agastya, the prince of Suddha-márg? 
Eu 5, who is said to have come to South India from the trans-Himalayan 
AEA E e orien and, without caring to pass away by iom 
ite He oda da oiporea] death, to have worked in full vig 

s sh for hundreds of years both before and after the Christian €^ 
pra ida Siddhaküta-parvata of the present Tirunelveli District in 
LM ee ak home. Among the Saivagamic disciples, 

, who founded a monastic order of his own, was the foremost 
and among those of Saktagamic persuasion, the celebrated. Garbhapurts 
(noticed already under the Tamil form of his name Karuvirar) became in 
turn the head of a mendicant school of athanasic gpititual discipline, worked 
diverse miracles including those of raising men, women, and animals from 
the dead, and finally disappeared in the sight of all. * 

306 á 


e, 


THE DOCTRINAL CULTURE AND TRADITION OF THE SIDDHAS 
THE LEGEND OF THE NIGAMAVANA 

While dwelling on this subject, the following legendary particulars 
may not be without historical or doctrinal value, as they seem to be redolent 
of an old-time clash of true and false teachings on the nature and character 
of mukti. The Vedas were so offended at the way their teachings were 
travestied by their custodians that they retired to a nook near Point Calimin 
to do penance in the guise of a forest, since called Nigamavana or Vedaranya, 
‘the forest of the Nigamas or Vedas’, so that God might take compassion 
on them and restore their teachings to their native purity and also change 
their custodianship. The ancient name, Nigamavana, is preserved in its 
shortened form, Nigama, both in the Periplus (first century A.D.) and in 
Ptolemy's Geography (second century A) The Vedas are supposed to 
be still occupied with the service of God in the Nigamavana (which is 
identified sometimes with the modern Vedaraniam, and sometimes with 
its outlier-forest, the Kotivana), with the sacred host of the Navakoti Siddhas 
in close propinquity, inhabiting the sea-washed sands known as the Nava- 
koti Siddhagrama, and overshadowed by the white banyan, not seen of the 
ungodly. The great Agastya, the prince of the Siddhas of the Suddha- 
márga, is credited, by tradition with abiding 1n a shrine near by (Agastya- 
grama), watching with the fond care of a patron-saint the spiritual activities 
of the Nigamavana and the Navakoti Siddhasrama. The allegory behind 
the legend imports that the Nigamavana planted itself beside the Navakoti 
Siddhagrama, in.order to be in contact with the vivifying influence of the 
teaching ‘of the Suddha-marga of the Siddhas, as exemplified in the lives of 
the Navakoti Siddhas and ratified and ‘expounded under the hierophantic 
sanction of Agastya. How the Vedas once gave ocular proof of their d 
ness to deliver up their inmost eschatological secrets, when ie by the 
right adhikarin (warantec), is common tradition, if not knowledge, ta those 
familiar with the sacred narrative of the miracles worked by the two apos- 
tolic Sida..as, Wagisa and Jfianasambandha, on getting into the temple at 
Vedaraniam. These two Saivagamics, as true Siddhas of the Suddha-marga, 
had with them the keys of the kingdom of heaven, and were herein 
fully conversant with the mysteries of godliness, that is to say, dt TU. 
ual tronsformation of the materiá! human vesture. E is t eae 
every Siddha—the siddhanta. It 15 a secret, a mystery nd an i 15 yen 
the goal of the Agamas, as the Pauranikas of the sudd n av er. E 
selfsame Pauranikas also proclaim that Sanaka, Sanandana, anaana an 
Sanatkumāra were the <arliest sages to be initiated ae the Suddha-marga by 
God in human guise. The Siddhas of Suddha-marg?, who therefore Torm 
the lineal spiritual descendants of those earliest gaang en a 
in reality, the spiritual vanguatd n Agamics and the Uyanisacics. 
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The whole of the disciplinal, sacramental, mystical, and dogmatic 
sections of the theology, developed in the Kaladahana Tantra of the Kümika- 
gama and the Mrtyunasaka Tantra of the Vijayagama, is said to be taken, 
up with a full-dré$s exposition of the diverse Suddha-marga disciplines for 
the attainment of the siddhi of siddhis, viz. the spiritual liberation of man 
by his monadic transfiguration and translation in broad daylight. A 
résumé of the Suddha-màrga doctrine is available in Kumaradeva's $uddha- 
südhaka, to which perhaps may be linked, as a useful supplement, Ravan- 
aradhya's Sivajnanadipa, the former treatise indicating, however, in the . 
most summary and general way, the Agamic and the Upanisadic sources 
for the doctrine. i 

In the opinion of the students of the Suddha-marga, there exists .a 
hidden posterior half of an Upanisad, named Brahma-jabala and affiliated 
to the Sama-Veda, that contains a full and. clear account of the mukti 
which is able to replace death of the body by its athanasic transfiguration . 
and translation, and this Brahma-jabala is but one among a collection of 
thirty-two Upanisads much valued by the Siddhas of the Suddha- 
marga for their emphatic enunciation of the true doctrine. Each of these 
Upanisads is divisible into an anterior and posterior half, the posterior 
half being the more practical, and for that reason kept back from the gaze 
of all but the true disciples. The collection of thirty-two may now be set 
out, according to their scheme of an ogdoad for each Veda. .Thus the Rg- 
Veda has Srirudra, Brhadaranyaka, Svetasvatara, Kaivalya, Kalagni, Katha- 
valli, Katyayana, and Brahma; the Sama-Veda—Brahma-jabala, Tejobindu, 
Varjyayaniya, Bodhayaniya, Asvalayaniya, Sankhayaniya, Vajirayaniya, and 
Saunakiya ; the Yajur-Veda—Narayana, Harisa, Paramaharisa, Bhüskara, 
Brahmabindu, Aruniya, Amrtabindu, and Bahvapafica; and the Atharva- 
Veda—Sivasankalpa, Sravana, Paraga, Kimpurusiya, Mundaka, -Mandikya, 
Mundira, and Maundira. It will not do totally to identify any item in 
this list with any other in the common corpus of the one hundred and eight 
merely by reason of their homonymy. Mention must also be made, as 
germane to the Suddha-marga of the Siddhas, of the soteriological parts 
enshrined in the inmost recesses of the Siddhagama, the Süksmagama, the 
Viragama, and the Vatulagama. ‘There is, as a matter of fact, hardly a 
Mülagama which does not contain, within the ample range of its corpus, 
an Upagama, or two, specializing in. the disciplines of somatic athanasy, 


transfiguration, and ascension, associated with the eschatology of the order 
of Máàhe$vara Siddhas. 
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SKANDA CULT IN SOUTH INDIA 


MURUGAN AND SKANDA - 

T= worship of Murugan, as Skanda is popularly called in the Tamil 

country, is very old in South India. No account of South Indian 

Saivism, in fact, of no South Indian religious cult, will be complete without 

an exposition of the Murugan cult, as no déity in the Tamil country claims 
so many votaries as Murugan. : 

One of the oldest of the totem-groups in the South was that of the 
.Nagas (the Serpent tribe), which must have later coalesced with that of 
the Murugan, for the appearance of a serpent. is even today considered by 
the common folk as betokening the presence of Murugan. 

An old name of Murugan, perhaps the oldest, is $eyon (the God with 
a red complexion). The oldest Tamil hymns refer to Him as the deity 
of the hilly regions, the God of the tribes of hunters—Velan (He who carries 
a vel or spear). He was believed to induce violent passions of love in the 
minds of girls, and was propitiated by magic rites. His priests and 
priestesses, wearing clusters of vengai flowers (pterocarpus marsupium) 
dripping with honey, sang and danced the veriyattam* or the kuravai? His 
shrines adorned the villages on the banks of rivers and on hill slopes. 
The great town of Kaveri pattinam, near the mouth of the Kaveri, witnessed 
numerous festivals in His honour, when women danced to the accompani- 
ment of the flute, harp, and drum. 

The foregoing description does not constitute the whole picture of the 
cult. Old Tamil works of the Sangam age picture Him as the victorious 
‘Red-god’ who bears the ‘gem-like’ peacock flag and rides a peacock or an 
elephant. He is the commander of the hosts of heaven. The Tirumurugarrup- 
padai praises Him as 2 child of the daughter of Himavat, borne down to the 
earth by Agni and nursed by the six krttika-devis in the grassy pool on the 
Himalayas. Here the identification of Murugan with Skanda of the Aryans 
is complete. Nakkirar, the poet who sang the Tirumurugarruppadai, tells 
us how Kurava girls on the hill-side planted a cock banner? smeared with 
ghee and mustard, offered to the God garlands of red oleander and green 
leaves, burnt incense, made oblations of balls of cooked rice mixed with 


“A weird dance marked by the expression of frenzy. 

* A dance in a ring. Y , , : 

3 The finds in the old urn-burial sites at Adiccanallur include iron tridents (vel), banner 
bases, and representations of fowls in bronze. See K. A. N. Sastri, Aryanisation of South India. 
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goats blood, and danced. to the tune of sweet poem eger id 
poet tells us that Brahmanas, who strictly followed the six d "pam E s 
codes of dharma and tended the sacred fires, worshipped Skanda with = - 
chanting holy mantras. The mystic is not forgotten in the poem, an e 
are told that in his heart Guha (Skanda) was enshrined. ‘The pe sers 
a significance in each one of the God's six faces. One removes the pe pend 
and ignorance of the world and bathes it in light ; the second grants boo 
to His devotees ; the third protects the yajiia ; the fourth discourses pon 
the ‘knowledge of the Self; the fifth destroys evil demons ; and the ion 
glances lovingly at the face of Valli, His bride from the hills. Nakkīrar 
mentions Tiruchendur, Tiruparankunram, Tiruvavinankudi (Palni), Tiru- 
veragam (identified with Swamimalai), and Palamutirsolai (identified be 
Alagarkoil) as the places of Murugan's principal shrines ; but, generally, a i 
hilly tracts are sacred to Him. Murugan, the divine child of perennia 
beauty, is alike the God of the pre-Aryan Vedda and Kurava, the Brahmana, 
and the mystic. 

In the Tirumurugarruppadai and in the earlier poems that sing of 
Murugan’s glory, there are clear references to Murugan vanquishing He 
demons. This theme has been expatiated upon at great length in the later 
Sanskrit and Tamil poems. As in Kalidasa's Kumürasambhava, the Tamil 
Prabandhas considered His victory over the asuras and liberation of the 
devas from captivity as the prime purpose of His manifestation. The 
demoniac hosts were led by the three brothers, Sürapadma, Sirnhamukha, 
and Taraka, who represented respectively the three basic factors of avidya 
or nescience, ahankara (self-centred ego governed by likes and dislikes) 
krodha (wrath), and moha (illusion). Skanda with His spear, representing 
illumination, destroyed the forces of avidya.* 


SKANDA-SUBRAHMANYA-SIVA 


There is an unbroken continuity in the evolution of the Skanda cult 
in the Tamil land, as evidenced by the presence of the statues of this God 
dating from the seventh century. The Siva temples of the early Cola 
period (ninth to tenth century) had a number of sub-shrines, ranging 
from seven to thirty-five in some cases, and Subrahmanya was installed m 
one of them. At Kannanur, there is a svayampradhana® temple of Bala- 
Subrahmanya, solely dedicated to this God, which was constructed in 

* Satharma, viz. reciting 


g the Vedas and teaching them, performing sacrifices and helping 
others to. perform them, and giving alms 


: and receiving them. Bor 

5A sculpture at Aihole, representing Skanda destroying Taraka, ‘and another at Tiru- 

chendur, depicting. His combat with Sürapadma, exhibit considerable vitality and power 
combined with divine grace. 


* A temple in the sanctum of which Subrahmanya is installed 
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the reign of one Rajakesari, identified with Aditya Cola I (a.D. 871-907). 
It is perhaps the earliest dated karrali or temple built with stone from 
the base to the finial.” At each of the four corners of the roof over the 
sanctum of this temple is an elephant; In this temple, and in those of 
later periods dedicated to Skanda, the niches on the walls of the sanctum 
have idols that are usually installed in the niches of Siva temples. In the 
niche on the southern wall is Daksinamürti. The mutilated idol of Bala- 
Subrahmanya in the Kannanur temple is represented with one of the hands 
the gesture of communicating divine wisdom), another 
holding a rosary, and a third bearing His weapon, the Sakti (vel). At 
Tiruvengaivasal, there is a rare sculpture of Subrahmanya (eleventh century) 
in bas-relief, in the virasana pose, represented as holding a rosary and the 
śakti. There are sculptures of Subrahmanya depicting Him as holding 
a jar of nectar (amrta kalaía) in addition to the rosary. The rosary, jar, 
and cinmudra are associated with Daksinamürti—$iva in His aspect as 
All-wisdom and the great guru. They are also associated with several forms of 
Devi, such as Sarada and Bala-Tripurasundari, who are the wisdom aspects 
of Devi. Subrahmanya is also jnana-pandita and guru.* 

By about the sixth century, the Skanda cult had shed its association 
with the earliest indigenous forms of worship practised by the hill-tribes, 
the Veddas and the Kuravas, and had been incorporated in the Saiva 
Agamas. i The Kumāra Tantra was looked upon as a branch of the Saiva 
Tantras, and Skanda was invested with some of the attributes usually, 
associated with Siva, for instance, Mahayogin, the great Teacher, the great 


Healer,’ and the Lord of the Bhütas. Siva, though sharing His form with 
Uma, is still the ideal of asceticism." Subrahmanya, the Lord of Valli 
and Devasena, is likewise the great Ascetic." The five elements are the 


different bodies of Siva. The sparks of effulgence that emanated from 


in cinmudra ( 


: 1 i e is sculptured as riding 
d o is of the vehicles of this God. Sometimes He is sculptured as, £ 
The elephant 2 ous blending of the Agni and Skanda cults. Skanda is Vahnigarbha 

a goat, which represents the blending c Agn dth Rudri 
or Agnibhü (born of Agni). Agni is also iden fied with Rudra. — T ‘ 
"In Swamimalai Skanda is worshipped as TRE or samipa; mee is a Tam 
dE Vis EA be called Svaminatha, the great Lord’, because He expoundec 
tradition that Skanda came to DC are this image of 


tomi jill be of interest to comp: 
to Siva the significance of the Pr It w ng Y l " 
Svüminatha, represented in Swami ii as an elderly sage with a beard and two arms, with 


i ; e| Bhattaraguru, sometimes called Sivaguru, 

the liar ic aphic Javanese concept of ttáragt f 4 : 

denied by Me hous J Agastya. Could it be that this concept combines the Murugan 

and Ansa which are two distinct Tamil contributions to Javanese art and religion? 
gas 


Such a synthesis is not unknown in Java, c.g. the Siva-Buddha and Siva-Sürya combinations. 
| I raguru is represented cher as two-armed or 


as four-armed, and the 
Tom of either form are suggestive of some forms of Skanda in the Tamil 
and mh i 188 r 
. eg. the rosary, water jar, and trident. 


This sugg n was made by Sri K. R. 
«n of the Archacological Survey of India, who recently visited Java ; it deserves further 


bhisaje bhavaroginám! —Daksinamürti-stotra. 
... jah purastád yanam 
i i -h in the f. shrines a 
1 He is worshipped as such in the ae " 


Palni and Swamimalai. 
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Siva’s eye manifested themselves first in akaía (ether), then in vjyu (air), 
then in agni (fire), then in ap (water), and finally in prthvi (earth), before 
they assumed the form of Kumara Skanda. 


SKANDA IMAGES 


The earliest plastic representations that we know of this synthesis of. 
Skanda with Siva and Uma were expressed in the Somaskanda sculptures 
of the Pallava period from the seventh-eighth century. Somaskanda bronzes 
are among the finest examples of Cola art. In them are represented on the 
same pedestal Siva and Uma with baby Skanda in between. The Soma- 
skanda images mark an advance over the Uma-Mahegvara bronzes and 
sculptures of the Pallava and Cola periods, which had their counterpart in 
North India in the Hara-Parvati images of the Gupta and Pala periods. 
Siva is Sat (Existence) ; Uma is Cit (Knowledge); and Skanda is Ananda 
(Bliss). The three together constitute Brahman who is Existence-Knowledge- 
Bliss Absolute. The mantra of Skanda consists of six letters, the first two 
are Sakti bijas, the second two Kumara bijas, and the last two Siva bijas.. 
Skanda who is the form of Ananda is an aspect of the Supreme.” Ananda 
is the resultant of Sat and Cit. In the form of Sanmukha are both Siva and 
Sakti. Five of His faces are those of Siva," and the sixth is that of Uma." 
The weapons and mudràs in eleven out of His twelve hands are the emblems 
of the:eleven Rudras, while the £akti that He holds in the twelfth hand 
represents Devi. 

; This synthesis is again emphasized in the following esoteric interpreta- 
tion of Skanda-tattva: His vehicle, the peacock, represents the Vedas ; and 
He is the Pranava (the syllable Om), the essence of the Vedas. His weapon, 
the Sakti, is Brahmavidya,'* jiana-sakti (power of knowledge). Valli His 
consort to the right, is iccha-éakti (power of will), and Devasena, His consort 

-to the left, is Rriya-takti (power of action). The Vedas being the Sabda or 
sound form of the universe, the peacock symbolizes the universe or the 
^ bert Jag pw. Maya. The cock on Skanda’s banner stands for 
A ade his Haseena to the knowledge of the Self. $7 

yüta-stolra, praises Skanda as Mahavedabhava 


(the essence of the Vedas) and Mahāvā ü i i 
E ahàvakyag ^ 3 e a d in 
the great Vedantic maxims) 'vakyagūdha (the Truth enshrine 


1? ‘Anando Brahmeti Ce Ta Oy aes 

5 vyajanát'—Taittiriya U i 

33 phe P oe a: ya Upanisad, 

none five faces are Sadyojata, Aghora, Vamadeva qure d 

ss Skanda Purana, Sankara Samhita, Sambhava-han 1 us anu ma- 
Yeda eva mayürassyat pranavassan den. 


Sanat sinrtah’—Shanda Purand. mukhastatha ; Brahmavidyapi. saktissyat moksastaddar- 


312 


SKANDA CULT IN SOUTH INDIA 
POPULARITY OF SKANDA IN SOUTH INDIA 
The Skanda legends in the Ramayana, the Mahabharata, and the 
the most authoritative scripture of 
ation and lilàs as narrated in the 
which was rendered into Tamil in 


Puranas are popular in the South, but 
the cult is the story of His manifest 
Sankara Samhità of the Skanda Purana, 
the epic Kanda Puranam in about the tenth century. Hymns in praise of 
Skanda are numerous in Tamil. Arunagiri (fifteenth century) and Kumara 
Guru Para (seventeenth century) are the foremost among the hymnists who 
have sung of Skanda’s glory. For sublimity of thought and depth of mystic 
feelings, Arunagiri’s hymns have few rivals in the entire range of devo- 
tional literature. His songs transport the devotee from the adoration of 
Sakala Murugan to the contemplation of Niskala Paramananda-veli (the 
formless expanse of infinite Bliss), which is the svarüpa laksana or inherent 


attribute of Skanda. 
The procession of devotee 
and station in life, trudging th 


s—men, women, and children of every rank 
eir way to Murugan’s shrines, invoking His 
holy names and bearing kavadis* or ornamented bamboo poles, to which 
‘are hung small pots containing milk, sugar, honey, flower, and fruits—is a 
common but inspiring spectacle in the South. Murugan destroys the ills 
that flesh is heir to. He destroys likewise the ills of samsara, the cycle of 
birth and death. Many a siddha in the Tamil land has invoked Him as 
Guru Guha (the divine Teacher who dwells in the cave of the heart). 


18 The kavadi pole has an esoteric significance: to the initiate in Kundalini-yoga, it stands 
for the spinal OIN, on one end of which is the pericarp of the lotus called iulasahasra- 
kamala, and on the other that of another -lotus called akulasahasra-kamala. 
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THE RELIGION OF THE SIKH GURUS 


URU Nanak (a.D. 1469-1538), the founder of Sikhism and its ie 

Guru, was born at Talwandi (Nankana Sahib) in the Punjab et 
passed away after an eventful career. He travelled widely in pcdes 
is said to have visited Persia, Turkestan, Iraq, and even Mecca. Nana 
preached liberal doctrines, religious as well as social, and tried to harmo- 
nize Hinduism and Islam by his life and teachings. He composed many 
religious hymns which formed the nucleus of the Granth Sahib, the sacred 
scripture of the Sikhs. He was followed by nine other Gurus, in succession, 
under whom Sikhism graaually developed and received its final shape. 

Angad, the second Guru (1538-52), invented the Gurmukhi alphabet, 
the sacred script of the Sikhs. Amar Das, the third Guru (1552-74), tried to 
organize the new sect and develop its teachings. He started the institution 
of langar (common kitchen) to abolish caste-distinctions. Ram Das, the 


fourth Guru (1574-81), son-in-law of Guru Amar Dias, founded the city 
of Ramdaspur, which later came to be known 


construction of Harmandir Sahib (the Gold 
lished friendly contacts with the Moguls, 

l Arjan, the fifth Guru (1581-1606 
compiled the Adi Granth (the nucl 
spread Sikhism. Under him the 


as Amritsar, and started ii 
en Temple) there. He estab- 


) the youngest son of Guru Ram Das, 
eus of the Granth Sahib) in 1604 and 


Sikhs began to acquire wealth and power 
and increased their trade and political contacts with other States, both 
within and outside India. He was th 


€ first Guru to introduce the new 
dress befitting the status of the Guru, who was now the secular head of 
the Sikhs in addition to being the spirit 
rousec the envy and fear of Emperor 
Sikhs and their Guru. Har Gobind, the sixth Gurt (1606-45), the only 
son of Guru Arjan, completed the proc 
svords, one denoting the spiritual (faquiri) authority and the other 
secuiar (amiri. He built the first Sj 
the Sixhs and the Hindus, and to his standard flocked the Sikhs. He was 
the first Guru to take up arms agains 
Guru (1645-61), grandson of Guru Ha 
Dara Shukoh, elder brother. of Aurangz 
latter, who held the Guru’s son, Ram who had gone to negotiate peace, 
as a hostage. Therefore, on the death of Har Rai, his second son, Har 
) at the age of five. He too was 


THE RELIGION OF THE SIKH GURUS 


summoned to Delhi by the Mogul emperor, and died there at the age of 
eight. Teg Bahadur succeeded him as the ninth Guru (1664-75). In his time 
there were schisms among the Sikhs. Nevertheless he was able to spread 
Sikhism. But the intolerance of Aurangzeb led to his scizure and execution 
at Delhi in 1675. 

Guru Gobind Singh, the tenth and the last Guru (1675-1708), son of 
Guru Teg Bahadur, was the most famous of all the Gurus after Nanak. 
Born at Patna in 1666 he became the Guru at the age of nine. He founded 
the Khalsa, the militant Sikh theocracy, to fight the intolerant Moguls. 
and infused new life and vigour into the Sikhs by introducing the baptism 
of the $word and adding the suffix ‘Singh’ (lion) to their names. He 
organized them into a well-knit religious and social body, abolished the 
succession of Gurus, and placed the Granth Sahib in the place of the Guru. 
Two sons of his became martyrs to the Sikh cause, and he himself suffered 
untold hardships, fighting for the cause all his life, until, in the end, he was 
treacherously assasinated by a Pathan at Nanded in Hyderabad. His has 
been a wonderful life of noble character, valour, and self-sacrifice, and his 
unique personality has a great inspiration, secular as well as spiritual, to 
all Indians in general and to the Sikhs in particular. 

Almost all the Gurus composed religious songs and hymns, which have 


been collected in the Granth Sahib. The Granth also includes the com- 
several Hindu and some Muslim. The songs and 


dare in different Rags (tunes), as they are called. 
bodied in their different works, which 


positions of other saints, 
hymns are set to music an 
The teachings of the Gurus are em 
are incorporated in the Granth Sahib. 


GOD AND HIS NAME 
according to the Sikh Gurus, is not to get salvation 
or a heavenly abode called paradise, but to develop the best in us, which is 
God: ‘If a man loves to see God, what cares he for salvation or paradise?’ 
(Nanak’s Asa). “All men hanker after salvation, paradise, or Elysium, 
setting their hopes on them every day of their lives. But those who live 
to sce God do not ask fcr salvation: the sight itself satisfies their minds 


completely’ (Ram Das in Kalyan). vk 
How to see God and to love Him? ‘The question is taken up by Guru 


Nanak in his Japji: 


The aim of life, 


Him that we may behold His council-chamber? 


What shall we offer i pn ; 
ith our lips, which may move Him to give us 


What shall we utter W 


His love? 
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In the ambrosial. hours of the morn, meditate on the grace of the 
true Name ; 

For your good actions may procure for you a better birth, but 
emancipation is from grace alone. 


‘We should worship the Name, believe in the Name, which is ever and 
ever the same and true’ (Sri Rag of Nanak). The practice of the Name is 
prescribed again and again in the Sikh scriptures, and requires a little 
explanation. 

God is described both as nirgun (nirguna) or absolute, i.e. without 
attributes and sargun (saguna) or personal, i.e. with attributes. Before 
there was any creation, God lived absolutely in Himself; but when He 
thought of making Himself manifest in creation, He entered into the realm 
of relation. In the former case, ‘when God was Himself self-created, there 
was none else; He took counsel and advice with Himself; what He did 
came to pass. Then there was no heaven, or ‘hell, or the three-regioned 
world. There was only the formless One Himself ; creation was not then’ 
(Gujri-ki-Var of Amar Das). "There was then no sin, no virtue, no Veda 
or any other religious book, no caste, no sex’ (Nanak's Marit Sohle, XV, and 
Arjan’s Sukhmani, XXI) When God became sargun or manifest, He 
became what is called the Name ; and in order to realize Himself, He made 
nature, wherein He has His seat and 'is diffused everywhere and in all 
directions in the form of love' (Gobind Singh’s Jap, 80) 

f In presenting this double phase of the supreme ‘Being the Gurus have 
avoided the pitfalls into which some people have fallen. With them, God 
" Bs an abstract idea or a moral force, but a personal Being capable of being 
ieee eod and yet He is conceived of as a Being whose presence is 
mic ee His creation. He is the common Father of all, fashioning 
carnation He ES UE them from inside. But He is never born, He has no !D* 
Cas neve i us Ê stands for the creative agencies, like Māyā, the Wore, 
heart after Go5d zu. Truth, Beauty, and the eternal yearning of Hie 
idea of mw A a es es co ue combined doe ira 

i emitic ide i takı 
away anything from the unity. and the Bethe Gs oat” 


O! give me, give some intelli 
me, igence of my B d. 
E am bewildered at the different accounts 1 hes nt Him. 
happy wives, my companions, say something of Him. 
Some say that He is altogether outside the world ; 
pa that He is altogether contained in it 
is colour is not seen ; His features : t 
O happy wives, tell me truly— C50 md 
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He lives in everything ; He dwells in every heart ; 


Yet He is not blended with anything ; He is separate. 
—Arjan’s Jaitsri 


Why dost thou go to the forest in search of God? 

He lives in all, is yet ever distinct ; He abides with thee too. 

As fragrance dwells in a flower, or reflection in a mirror, 

So does God dwell inside everything ; seek Him therefore in the heart. 
—Teg Bahadur’s Dhanasrt 


in its preliminary stanzas, lays down the 


fundamentals of Sikh belief about God. -It is a trenchant clear-cut mono- 
theism. God is called ‘the indweller of nature’, and. is described as filling 
all things ‘by an art that is artless’ (XII. 1-2). He is not an impotent ` 
mechanic fashioning pre-existing matter into the universe. He does x 

exclude matter, but includes and transcends it. -The universe too is n t 


an illusion. Being rooted in God who is real, it is a reality ; 'not a reality : 
final and abiding, but a reality on account of God's presence in it (II. 1). 
His will is above nature as well as working within it, and, in spite of its ` 
immanence, it acts not as an arbitrary force, but as a personal presence work- , 
ntly’ (XXX. 2). The first thing about God is that He ' 
above every other being, however highly conceived, such 
Rama and Krsna (IV. 2). The second 

1 Being (II. 2), who has inscribed all 
ce (ID. He is not a God, belonging - 


Guru Nanak’s Asa-di-Var, 


ing ‘most intellige 
is indivisibly one, 

as Visnu, Brahma, or Siva (D) or as. 
thing is that He is the highest mora 
men with. His Name Qr moral presen 

to any particular people, Muslim or Hindu, but is ‘the dispenser of life 

universal’ (VI). The ways to realize Him are not many, but only one 

(XII. 8), and that way is not knowledge, formalism (XIV. 2; XV. 1-4), or 

what are conceived of as meritorious actions which establish a claim to 

reward (VIII. 2), but love (XIII. 2) and faith (XIV. 2), the aim: being to 
obtain the grace of God (IV. 2; V. 2; VIII. 2; XIII. 1) The only way of 

worshipping Him is to sing His praises (VI. 1; Vii; IX ; XII. 2; XIX. 25 

XXII. 3) and to meditate on His Name (II; VIII. 1 ;.IX. 2; XVI. 1). 


UPLIFT OF MAN.BASED ON CHARACTER . 

This life of praise is not to be of idle mysticism, but of active service 
done in the midst of worldly relations. ‘There cAn be no worship without 

1 Name’ i é ‘ke logos in Greek, bearing various meanings. Sometimes it is 
used Name’ is a termo Jika Eiman “The Name sustains the: animal life; the Name 
Supports the parts and the whole oL the universe (XVI, 5). Tt is described as being 
‘immortal’, ‘immaculate’, and 'indweller of all creation', and is to be sung, uttered, thought 
upon, served, and worshipped. In “pest cases jt means the revelation of God as found in 
the sacred Word. : à 
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good actions’ (fapji). These actions, however, are not to be formal deeds of 


so-called merit, but should be inspired by an intense desire to please ,God 
and to serve fellow-men: 


Without pleasing God all actions are worthless. . 
Repetition of mantras, austerities, sct ways of living, or deeds of merit 
leave us destitute even before our journey ends. 


You won't get even half a copper for your fasts and special programmes 
of life. 


"These things, O brother, won't do there ; for the requirements of that 
way are quite different. 


You won't get ‘a place there for all your bathing and wandering in 
different places. 


‘These means are useless ; they cannot satisfy the conditions of that. 


world. 


Are you a reciter of all the four Vedas? T here is no room for you 
there. 


With all your correct reading, if you don't understand one thing that’ 


matters, you only bother yourself. 


I say, Nanak, if you exert yourself in action, you will be saved. 
Serve your God and remember ‘Him, leaving all your pride of self. 


—Arjan’s Gaurt Mala 

The Gurus laid the foundation of man's uplift, not on such short 
cuts as mantras, miracles, or mysteries, but on man's own humanity, his 
own character, as it is character alone—the character already formed— 
which helps us in moral crises. When we are face to face with an evil, 
we have to decide quickly. Temptations allow us no time to think. We 
cannot then consult a religious book or a moral guide. We must decide 
on the spot and at once. And this can be done only if virtue has 50 
entered into our disposition that we are habitually drawn towards it, BS 
anything evil, though pleasant for the time being, has no attraction for us: 
It was for this reason that the Gurus did not think it sufficient to lay un 


rules of conduct in a book for the formation of character; they also thought 
it necessary to take in hand 


i f 
i ET a whole people for a continuous course : 
Schooling in wisdom and experience. This is the reason why in M RA 
there have been ten founders, instead of only one.? 

Before the Sikh Gurus, the leaders of thought had fixed certain grades 
of salvation for men, attai 


nable according to. their different capacities 
? Sikhism is sometimes consid i it was 
gradaslly evolved oya ees apres do have been founded by all the ten Gurus, since ! 


" " s n ^ two centuries anak to Guru 
Gobind Singh, contributing his share to its WéelopiienE Guru, from Guru N 
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whom they divided inte high and low castes. Some people belonging to 
the favoured classes developed. in them a few good, qualities to a very 
high degree, while others, left to themselves, degenerated. The Gurus did 
not want to have such a lopsided growth, They wanted to give oppor- 
tunities of highest development to all classes of people. 


There are lowest men among the low castes. 

Nanak, I shall go with them. What have I got to do with the great? 

God's eye of mercy falls on those who take care of the lowly. 

It is mere nonsense to obserye caste and to feel proud over grand 

names.° 

Some work had already been done in this line. The bhagats (bhaktas) 
or reformers in the middle ages tried to abolish the distinction between the 
high-class Hindus and the so-called untouchables, by taking into their fold 
such men as barbers, weavers, shoemakers, etc. But the privilege of 
equality was not extended to men as men, but to those individuals only 
who had washed off their untouchability with the love of God. Kabir, 
a weaver, and Ravidasa, a shoemaker, were honoured by kings and high- 
caste men, but the same privilege was not extended to other weavers and 
shoemakers, who were still held as untouchables. Ravidasa took pride in the 


fact that even ‘the superior sort of Brahmanas came to bow before him’ 


(Ravidasa in Rag Malar); but the other members of his caste were not so 


honoured. 

The Sikh Gurus made an improvement on the prevalent idea by 
declaring that the whole humanity was one and that a man was to be 
honoured, not because he belonged to this or that caste or creed, but 
because he was a man, an emanation from God, who had given him the 
same senses and the same soul as to other men. 


Recognize all human nature as one. i 
All men are the same, although they appear different under different 


influences. TE j 3 
rk, the ugly and the beautiful; the Hindus and 


The briglit and the da : j 
the Muslims, have developed themselves according to the fashions 


of different countries. 
All have.the same eyes, the same ears the same body, and the same 


build—a compound of the same four elements. 
— Gobind Singh's Akal Ustat 


any idea of caste or untouchability. 


Such a teaching could not tolerate ) 
Even the grovelling slaves of the 


Man. rose in the estimation of man. 


3 7 Rag of Nanak. Sce also Arjan’s as VII; Amar Dàs's Bhairofi. 
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so-called higher classes came to be ue with a new hope and courage to lift 
best of humanity. . MP 
Ro i" uod due. 'How diu they be called inferior', ua 
Guru Nanak, ‘when they give birth to Kings and prophets?’ bere T 
as men share in the grace of God and are equally responsible cnt me 
actions to Him (4sa-di-Var, XIX). Guru Har Gobind called woma p 
conscience of man. Sati was condemned by the Sikh Gurus long 
any notice was taken of it by Akbar (Amar Das's Var Sühi, VI). -— 
The spirit of man rose with the belief that he was not a he ed 
creature in the hands of a being with an arbitrary will, but was a resp es 
sible being endowed with a will of his own, with which he could do g x 
to mould his destiny. He has already existed before he is born here. eed 
inherits his own past as well as that of his family and race. But he is give : 
a will with which he can modify the inherited and acquired tendencies a 
his past and determine his present conduct. If this were not so, lie wou pa 
not be responsible for his actions. This will, again, is not left helpless : 
isolated, for if, through the Guru's word, it be attuned to the à si 
will, it acquires a force with which he can transcend all his past and acquir 
a new character. : 


. . " for mM; intricate 
This question of human will as related to the divine will is an intricé 


one and requires a little elucidation. :« God 
. According to Sikhism, the ultimate Source of all that is in us 1s he 
alone. Without Him, there is no strength in us, Nobody, not even 


evil man, ean say that he can do anything independent of God. Everything 
Moves Within the providential domain, 


Thou art a river in which all beings move: , 

There is none but Thee around them. 

All living things are playing within Thee. M 
—Ram Das in Asa 


aw : `h it, just 
The fish may run against the current of the river or along with it, i ati 
as it likes, but it cannot escape the river itself. Similarly, man may 


counter to what is considered good or moral, but he can never escape from 
the pale of God's will (Japji, II). 


Then who is responsible for his actions? Man himself. We ine 
from the first £loka of Asi-di-Var’s seventh pauri (stanza) that man is gre 
free will, which leads him to do good or evil actions, to think good or evi 
thoughts, and to go in consequence to heaven or hell: - 

"Governed by his free 


will he laughs or weeps: 
Of his free will he b, 


egrimes or washes himself ; 
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Of his free will he degrades himself from the order of human beings’; 
Of his free will he befools himself or becomes wise. 


In the next £loka we read: : 

Self-assertion gives man his individuality and leads him to action: 

It also ties him down to the world and sends him on a round of births 
and deaths. i à 

"Wherefrom comes this assertion of self? How shall it leave us? 

It comes to man from the will of God and determines his conduct 
according to his antecedents. , 

dy also lies within itself 


It is a great disease ; but its reme 
Then God sends grace to man, and he begins to obey the call of the Guru. 


Nanak says: Hear ye all, this is the way to cure the disease. 


The source of evil is not Satan, Ahriman, or any other external agency. 
It is our own sense of ego placed by God in us. . It is the overweening sense 
of self that grows as a barrier between God and man, and keeps him wander- 
ing from sin to sin. “The bride and the bridegroom live together, with a 
partition of ego between. them’ (Ram Das in Malar). : y 

The infinite is within us, ‘engraved in our being’. It is like the light 
t shut out of our sight by the cloud of ignorance 
and selfishness. We sin as long as this light remains hidden from us, and 
we believe our own self to be everything to us. Regeneration comes when, 
at the call of grace, we begin to subject our tiny self to the ‘highest Self, 
that is, God, and our own will is gradually attuned to His supreme will, 
until we feel and move just as He wishes us to feel and move. 

Really the problem of good and evil is the problem of union and 
disunion with God ( Japji,. XXIX) It is, however, so designed in the 
case of man that whenever he wishes he can come back to the bosom of 
his Father, God, and resume his position there. Guru Nanak says in Maru: 


By the force of union we meet God and enjoy Him even with this body ; 
And by the force of disunion we break away from Him ; 

But, Nanak, it is possible to be united again. 

When we come into this world, there áré in us divine things, which 
and also evil tendencies, inherited from our past 


serve as forces of union, 1 i 
disunion and draw us away. from God towards 


lives, which serve as forces of 
moral death. Says.Gurü Nanak in Maru: - E 
Man earns his body from the union of his mother and father ; 
And.the Créator inscribes his being.with the gift of the spirit and 
: progressive tendencies. Eu: HE 
But led away by delusion he forgets himself. 
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This teaching about the freedom of will and ‘progressive gue 
raises the spirit of man, and gives him a new hope and courage. But the 
temptation of evil is so strong and the human powers for resisting it are 
so weak that man stumbles at each step, and yet it is expected of him that 
'He should always speak the truth, and never tell lies' (Farid) ; 'He should 
beware even of an unconscious sin' (Teg Bahadur) ; and ‘He should not 
step on the bed of another's wife even in a dream’ (Gobind Singh). 

These commands cannot be fulfilled simply with the strength of 
knowledge and inherited tendencies. Then what is to be done? 

The prophets of the world have given many solutions of this problem. 
Some get round the difficulty by supposing that there is no evil, It is only 
a whim or a false scare produced by our ignorance. Some believe in the 
efficacy of austerities ; still others in alms given in profusion to overwhelm 
the enormity of sin. There is, again, a higher sort of teachers who inculcate 
the love of some great man as a Saviour. What was the solution offered 
by the Sikh Gurus? They saw that, although it was difficult for a man to 
resist evil and to do good with his own powers, yet if he were primed with 
‘another “personality possessing dynamic powers, he could acquire a tran 
scendental capacity for the purpose. This personality was to be the Gurus. 


. THE GURU IN SIKHISM 


The way of religion, as shown by Sikhism, is not a set of views OY 
doctrines, but a way of life to be lived according to a definite model. n 


is based not on rules or laws, but upon discipleship. In the career of the 
disciple, the personality of the Guru is all along operative, commanding hi5 
whole being and shaping his life to its divine issues. Without such ? 
personality there would be no direction in the moral forces of society and, 
in spite of a thousand kinds of knowledge, ‘there would still be utter dark- 
ness’ (Asi-di-Var, I). There would be no force to connect men with men, 
and them with God, Everybody would exist for himself in moral isolation, 
like spurious sesames left desolate in the field’ with a hundred masters to 
own them (ibid). It is the Guru Who removes the barriers of caste and 


: P by men among themsel ; all unto 
himself, unites them with God — and, Ethering them 


Such a creative personalit 2 m 
4 y must be perfect, because ‘men take afte 
partie pet serve’ (Amar Das in Var Bihagra). If the ideal person !5 
ect, the society and its indivi i im wil S; 
ds mew individuals following him will also B 


(Majh, III). nt. But 'those who serve the saved ones will be saved’ 


* 'Nünak, the true Guru must be such as to unite all men! (Sri Rag, 


I) 
822 


————E = ---- 


THE RELIGION OF THE SIKH GURUS ' 


| 'The Sikh Gurus were perfect, and are described as such in the Sikh 
scriptures. Guru Nanak himself says in Sri Rag, ‘Everybody else is subject 
to error, only the Guru and God are without error’: And Guru Arjan 
says in Bhairofi, ‘Whoever is seen is defective ; without any defect is my 
true Guru, the Yogi’. The state of perfection attained by the Gurus is 
lucidly described in the eighth and eighteenth octaves of Guru Arjan’s 
Sukhmani. The same Guru says in Asa: 


God does not die, nor do I fear death. 
He does not perish, nor do I grieve. 
He is not poor, nor do I have hunger. 
He has no pain, nor have I any trouble. 
There is no destroyer except God, 
Who is my life and who gives me life. 
He has no bond, nor have I got any. 
He has no entanglement, nor have I any care. 
As He is stainless, so am I free from stain. 
As He is happy, so am I always rejoicing. 
He has no anxiety, nor have I any concern. 
As He is not defiled, so am I not polluted. 
As He has no craving, so do I covet nothing. 
He is pure, and I too suit Him in this. 

E Iam nothing: He alone is everything. 
All around is the same He. 
Nanak, the Guru has destroyed all my 

superstitions and defects, 

And I have become uniformly one with Him. 


In order, however, to be really effective in saving man, the Guru must 
not be above man’s capacity to imitate, which would be the case if he were 
a supernatural being. He should have a nature subject to the same laws 
as operate in ordinary human nature and should have attained perfection 
through the same divine grace that is available to all men by implicit 


obedience to God's will. The Sikh Gurus fought with sin and overcame 
il grace touched them, 


it. Some of them lived for a long time in error, unti 
hrough a constant discipline in knowledge and 


the association of their Gurus. When they had 

been completely attuned to the divine will and had been sanctified *as 

Gurus, there remained no defect in them, and they became perfect and 

holy. Thereafter, sins did come to tempt them, but they never gave way, 

and were always able to overcome them. It is only thus that they became' 
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perfect exemplars of men, and transformed those who came under their 
influence into veritable angelic beings. ` 


THE GURU IN THE SIKH AND IN THE PANTH 

This transformation comes not only through a close association with 
the Guru, which is advocated in many other religions, but through the 
belief that the Sikh (sisya, the disciple) incorporates the Guru. He fills 
himself with the Gurf and feels linked up with an inexhaustible source of 
power. “The Khálsa', says Guru Gobind Singh, ‘is my other self; in him 
I live and have my being.’ A single Sikh, a mere believer, is only one ; but 
when he takes Guru Gobind Singh into his embrace, he becomes, in the Sikh 
parlance, equal to ‘one lakh and a quarter’ (savā lakh). His nature is so rein- 
forced in every way that, although hundreds may fall round him, he will 
stand as ‘a garrison of the Lord of hosts’, a host in himself—a host of ‘one 
lakh and a quarter’. He will keep the Guru’s flag always flying. Whenever 
tempted, he will ask himself, ‘Can I lower the flag of Guru Gobind Singh? 
Can I desert it? I, as Budh Singh or Kahan Singh, can fall ; but can Guru 
Gobind Singh in me fall?', and will declare, ‘No, never’, This feeling of 
incorporation with the Guru makes the Sikh strong beyond his ordinary 
powers and, in times of emergency, brings him new hope and courage. 

So far, we have considered, what the Guru does for the Sikhs as individ 
uals. We have seen how he strengthens their character and increases their 
power a thousandfold: by filling their personalities with his own. In order 


to increase this power immensely more, the Guru made another arrange 
ment. He organized them into 


personality again into them. This 
án the institution of Guruship, 
complete without an account of 

The Sikh idea of religion, 


than being merely mystic. I i a 
ystic. It consists of nām and sey; jse ne 
,(Name) means to practise the EG MU ri 


wasteful. 
In every work of prac 
ged, it is necessary to 


agen. resort to organization. 
religion ‘like Sikhism E 


Whose. aim is to serve 
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mankind—belongs to the "Same category; it requires organization of its 
followers as'an essential condition of its success. It may not be necessary 
in the case of an individualistic religion, wherein the highest aim is to 
empty the mind of all desires, or to dream away the whole life in jungles 
or mountains ; but where religion consists in realizing God mainly through 
vorld, where men have constantly to deal with men 


service done within the w 
to promote each other's good, it is impossible to do without organization. 


Guru Nanak had therefore begun with two things in his religious 


work:'the holy Word and the organized fellowship. This organized fellow- 
The idea of sangat or holy: fellowship led to the 


establishment of local assemblies headed by authorized. leaders, called . 
Masands. Every Sikh was expected to be a member of one or other of such 
organizations. The Guru was the central unifying personality and, in 
spite of changes in succession, was held to be identical with his predeces- 
sors; The love existing between the Guru and the Sikhs was more intense 


than has ever existed. between the most romantic lovers of the world. But 
to the Guru was made impersonal by creating a mystic 
unity between the Sikh and the Guru on the one hand, and the Guru and the 
Word on the other. Greatest respect began to be paid to the incorporated . 
Word (scripture), even the Guru choosing for himself a seat lower than that 
of the scripture. The only form of worship was the nieditation on, and the 


Singing of, the Word." 
The Sikh assemblies also acquired great sanctity, owing to the belief 
that the spirit of the Guru lived and moved among them. - They began to 
assume higher and higher authority, until collectively the whole body, called 
the Panth, came to be regarded as an embodiment of the Guru. Guru 


* In the Coronation Ode of Satta and Balwand the following. verse$ occur: 

i'Guru. Nanak proclaimed the accession of Lehna as a- reward for service. He had the 
thod ; the Mastex merely changed his body.' 

ru Nanak, descended into the form of Amar Das." 

- "Thou, Ram Das, art Nanak, thou art Lehna, thou art Amar Dis.’ 


‘The human race comes and goes, but: thou, [0] Arjan, art ever new and whole.’ 
si time pf the sixt Guru, says about the Sikhs in the 


Mohsin Fani, who wrote in the J à ^ c 
Dabistān:- ‘Their belief is that all the Gurus are identical with Nanak. I 
Guru Gobind Singh in his Vicitra-nà bout the Gurus: ‘All take them as different 
from one another ; very few recognize t in spirit. But only those realize perfection 
who do recognize .them as one. See also the Sadd of Sundar, the Svayyüs at the end of 
Guru Granth Sahib, and Bhai Gurami yes, i 45-48 ; III. 12; XX. 1; XVI. 34, 41. 

Th iened themselves as Nanak. r $ 

k "he ar vel with | his Si is pleased with Whatever they like’ (Gaurt-ki-Var, 
A ANS is a Sikh, and i ractises the Guru's word is at one with the 
ho a dU). e Bhai Gurdas's ars, III.11 ; IX.16. "The Guru is the Word 


cum (Asa Chant, IV)., ‘Kanara, IV) 
and the Word is Guru’ (Kandy? ] ractice is of the Word’ (Parbhati, D. ‘My 


ship is called sangat. 


the homage paid 


1 Asa-di-Var, VI. l. IH 
yoga is practised by singing Thy hymns 
1697, says in his Khulasà tut twartkh: h s : f 
hymns composed by their Gurus, and sing them sweetly in accompaniment „with musical 
instruments.' In the Golden Temple, Amritsar, 32 to this time, nothing but continuous singing 

allowed. : 


` of hymns day and night by relays of singers is 
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Gobind Singh himself received baptism from the Sikhs initiated by him- 
self. After him, the Sikhs ceased to have any personal Guru. If we read 
the Sikh history aright, the Sikh community, as an organized unit, would 
appear to have undergone a course of discipline in the hands of the ten 
- Gurus, until its character was fully developed and the Guru merged his 
personality in the body of the followers thus reared, The Guru, as men- 
tioned above, worked with two things: the personal association and the 
Word. After the death of Guru Gobind Singh, the personality and the 
Word were separated. The Panth Was invested with the personality of 
the Guru, and the incorporated Word became the Gyan (Jñāna) Guru 
(diverse intelligence or the Guru as Knowledge) That is, in simple words, 
the Khalsa Panth was to be the Guru in future, not in supersession of the 
previous Gurus, but as the authorized agency to work in their name ; and 
it was invariably to guide itself by the teachings of the Gurus as found in 
the holy Granth. It is because of this that the Sikhs came to regard ‘Guru 
Nanak and the Guru Panth with equal respect, 
Amrt (amrta, nectar) or baptism was made the basis of this organiza- 
tion. All those who wanted to serve humanity through Sikhism must join 
the Panth as regular members, and Teceive its baptism as the initial step. 
All must have the same creed, which should be well defined and should 
not be confused with the beliefs and practices of the neighbouring reli- 
gions. The Guru ordered that ‘the Khàlsi should. be distinct from the 
Hindu and the Muslim’ (Rahatnama of Chaupa Singh). 


He who keeps alight the Unquenchable torch of truth, and never 


of one God; 

fidence in God, and does not put his 
asting or in the graves of Muslim saints, 
Places of sepulchre ; 


God and no pilgrimages, non- 
A or austerities ; 
And in whose heart the light of the 


recognized as a pure member of the Khalsa, 


—Gobind Singh's Svayyas 


perfect One shines—he is to be’ 
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Guru, and was consecrated as the Guru incarnate. As a sign that the Guru 
had placed himself eternally in his Sikhs, it was declared by him, ‘If any- 
body wishes to see me, let him go to an assembly of Sikhs, and approach 
them with faith and reverence ; he will surely see me amongst them’ (Prem 
Sumarag). i 

In the ranks of the Khalsa, all were to be equal, the lowest with the 
highest, in race as in creed, in political rights as in religious hopes. Women 
were to be baptized in the same way as men and were to enjoy the same 
rights, The Sarbat Khalsa or ‘the whole people’ met once at the Akal 
Takht, Amritsar, the highest seat of Panthic authority, on the occasion of 
divali (dipavali) or Vaisakhi, and felt that they were one. All questions 
affecting the welfare of the community were referred to the sangats, which 
would decide them in the form of resolutions called gurmattas. A gurmatta 
(gurumata, the verdict of the Guru) duly passed was supposed to have 
received the sanction of the Guru, and any attempt made afterwards to 


contravene it was taken as a sacrilegious act. 


FORMS AND -CEREMONIES 

This institution of the Khalsa entails a certain additional disciplinary 
outfit in the shape of baptismal. forms and vows. Religion, as taught by 
the Gurus, is a force that not only ennobles individuals, but also binds 
them together to work for a high purpose in the world. Organization is 
a means of enlarging the possibility, scope, and effectiveness of this work, 
In order that an organization itself may work effectively, it is necessary that 
the individuals concerned in it should be able to keep up their attachment 
to, and enthusiasm for, the cause. This is where discipline comes in, which 
keeps up the spirit of individuals against flagging in times of trial, and, 
maintains their loyalty to the cause even in moments of distress. 1 This 
discipline, or what is called esprit de corps, is secured by such devices as 
flags, drills, and uniforms in armies, and by certain forms and ceremonies 
in religion, Man would not need them, if he were only a bundle of intel- 
lectual and moral faculties ; but as he has also got sentiment and imagina- 
tion, without which the former qualities would remain inoperative, he 
cannot do without articulating his ideas and beliefs in some forms appro- 
priate to his sentiment. Forms should be related to his inner belief as words 
are to their meaning, tears to grief, smiles to happiness, and a tune to a 
song. It is true that sometimes words become meaningless, when we no 
longer heed their sense, or when the language to which they belong 
becomes dead. But there is no denying the fact that, when their inner 
meaning is real, and we are sincere about it, they do serve as very helpful 


interpreters. 
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Sometimes, however, when the forms are determined, not by the neces- 
sity of uniformity, which is so essential for discipline, but by local or racial 
causes, they narrow the applicability of the ideal and create division and 
exclusiveness, whereas they should have helped men to unite. When the 
spirit in which they had been originally conceived of dies out, they become 
mere handicaps to religion. It was such forms that Guru Nanak asked 
people to leave. 'Destroy that custom’, he said, ‘which makes you forget 
dear God’ (Vadhans-ki-Var). -But the Sikh forms were neither conceived of 
in a spirit of exclusivéness, nor were they regarded as essential to the 

` advancement of individual.souls. They were prescribed merely to serve 
as aids to the preservation of the corporate life of the community, and any 
man who likes to serve humanity through the Sikh Panth can use them. 
The Sikhs, who are the soldiers of Guru Gobind Singh and whose religion 


ciation with an ever-living 
personality. As is God, so 
follower. Wearing short 
ment at times of. action a 


ernness and strength of a 

he kept long hair- (kes), which 
all the world over has always been associated with saintliness. A comb 
the hair clean and tidy. These 
invested'at the time of their. 


baptism, in order that they may look exactly like their master, as they are 


to behave éxactly like him. 


From the history of the Sikhs in the Past as well as in the present, it i 
quite evident how effectively these baptismal forms, with the accompanying 
vows. of purity, love, and service, have aided them in keeping themselves 


amongst them, they have not 
or modes of worship. 


* "Charity and kirpün are the symbols of self-respect’ (Pakhiano Caritra, 322). 
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HE evolution of different religious cults and sects in the post-Vedic 
period was a noticeable phenomenon in the religious and cultural history 


of India. This evolution was gradual, and the element that played a 


great part in it was that of bhakti. Primarily this denoted the loving 


adoration of some. persons (or rarely, fondness for some objects) by others, 
but secondarily it meant the deep, affectionate, and mystic devotion for 
some personal deity who was the object of worship (in the developed sense 
of the term, i.e. pūjā) of a particular person or a group of persons. Belief 
in one personal god as a spiritual being, with whom was conceived a close , 
bond or association of his devotee, was one of its most important constituents, 
and this mental attitude was the main guiding principle in the growth of 


the cults and the sects. 


The gods round whom: these cults developed were not primarily 


recruited from the orthodox Vedic pantheon, but from quite a different 
source, though for a few Vedic affiliations were later established. The 
originals of the sectarian gods were either actual human heroes like Vasu- 
deva-Krsna, the son of Devaki,’ $ikyamuni Gautama, and Mahavira, or 
mythological beings like Siva or Rudra-Siva, the yaksas like Manibhadra- 
and Pürnabhadra, the nagas like Dadhikarna and others, and the 
goddess "Uma-Durgá-Parvati-Vindhyavasini. With the: exception of the 
Semi-historical or historical figures in this assortment, the nucleus of an 
appreciable proportion of these god or goddess concepts may be traced to the 
pre-Vedic strata of Indian civilization, anda few like Siva and Durga-Parvati 
became very prominent as the central cult-pictures of some of the major cults 
of post-Vedic or Pauranic India. Cults also grew round the semi-historical 


' or historical figures like Vasudeva-Krsna, Buddha, and Mahavira, which 
were adopted by large sections of ancient and mediaeval Indians. t 


The celestial luminary, Sürya, so.highly venerated in his various aspects 
by the Vedic and early post-Vedic Indo-Aryans, became a prominent cult- 
deity, especially in northern, western, and eastern India, when a particular 
form of his worship prevalent in eastern Iran was introduced into India by 
some of the foreign immigrants, in the beginning of the Christian era or 
perhaps even somewhat earlier. The primitive worship of the yaksas and the 
nagas, current among the lower section of the people from time immemorial, 


HI. 17. 


1 Krsna Devakiputra of the cha. U., 
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was canalized in the late Gupta period in the cult, among others, of the 
elephant-headed and. pot-bellied Ganapati. 


THE FIVE BRAHMANICAL HINDU CULTS 

Thus, in course of time, the five Brahmanical Hindu cults of the 
Vaisnava (Bhagavata, Paficaratra, Satvata, Ekantika, etc., to mention some 
of its earlier designations), Saiva, Sakta, Saura, and Ganapatya, and the non- 
Brahmanical Bauddha and Jaina cults were developed. These Brahmanical 
Hindu cults, along with the two other non-Brahmanical ones, did not 
‘receive the sanction of orthodox Vedism in the beginning, for all of them 
at first found fault with Vedic sacrificialism in greater or lesser degree. 
But in the growing composite Hinduism of the epic and Pauranic times, 
orthodox Vedism made a compromise with some types of the former, the 


other two creeds, which were of too heterodox a character from the Vedic 


point of view, never receiving recognition, or rather, never caring to 
receive it. 

The best exponents ‘of the Brahmanical cults from the literary point 
of view were the Puranas, many of the major and minor groups (Maha- 
puranas and Upapuranas) of which espoused the cause of one or other of 
these religious systems. The two epics, especially the bigger one, were 
often redacted by the intellectuals belonging to one or other of these major 
cults in the interest of their own creeds. The general mass of the numerous 
followers, or the exclusive worshippers, of the cult-deities—Visnu (or 2 
composite god made up of Vasudeva, Visnu, and Narayana), Siva (also an 
amalgam of the Vedic Rudra, pré-Vedic proto-Siva, and Pauranic Siva) 
Sakti (having as constituent elements the pre-Vedic and Vedic Mother 
Goddess, the object of worship of the Vedic sage-clans like the Katyas and 
the Kusikas, and the epic and Pauranic Durga-Parvati-Vindhyavasini), 


Sürya, and Ganapati—formed the well-known sects (dharma-sampraday a 
Vaisnava, Saiva, Sakta, Saura, and Ganapatya. 


RIVALRY AMONG THE sECTS 
There is no doubt about t 


different sects, especially among t 
and jealousy. But these feelin 
different sects mainly found ex 


he fact that there existed among these 
he major ones, a feeling of mutual rivalry 
gs of animosity among the followers af 
pression in the fabrication of mythological 
f interesting groups of images by way ° 
tory of the Sarabha incarnation of Siva was 
Saiva icon, which shows the god in the com- 
ling Narasithha, the Man-lion 
assumed this form, more hybrid 


illustrating them. Thus the s 
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than that of Narasimha, to punish the latter for his audacity in killing his 
devotee, the daitya king Hiranyakasipu. There are many such Brahmanical 
Hindu images which illustrate this sectarian ill-feeling, and some of the 
Vajrayana icons of the mediaeval period, in which Buddhist deities are 
represented as oppressing Brahmanical gods, are blatant examples of this 


mental attitude of a sectarian Buddhist towards Hindu sects. The Puranas 


are the great repositories of such mythological stories, which are narrated 
l the character of these principal 


with naive unconcern to. belittle or exto. 
cult-deities in different contexts. Sculptural representation of the superior- 


ity of Siva over Visnu and Brahma, for instance, might take the gross form 
of Brahma in his swan-vehicle (hantsa-vahana) trying in vain to reach the 
top and Visnu in the form of a boar to reach the bottom of a Sivaliniga, or 
the subtle form of Brahma and Visnu sprouting forth from the two sides 
of a central Siva figure (Ekapada-Trimürti). . 


RECONCILIATION OF DIFFERENT SECTS 
side of the picture. Attempts at reconciliation and 


rapprochement between the rival creeds were being made even from a very 
early period, when many of them were getting systematized. The sentiment 
about different gods being ultimately forms of the one Being, so beautifully 
expressed in the famous couplet of the Dirghatamas hymn* long before the 
evolution of the respective cults, never lost its force in subsequent times, 
and it exercised its deep influence on the exclusive worshippers of the 
different cult-deities. The attitude of the Vedantin towards theism, in general, 
and the popular creeds based on it, and the liberal non-sectarian trend of , 
guidance given in the Smrti-sastras for properly controlled and regulated 
living were also important factors in encouraging toleration among the 
Indian sects. Approved Smrti works like some of the Dharma-sastras of the 
pre-Christian’ and early post-Christian periods and the Manu and Yājña- 
valkya Smrtis did not advocate the cause of any particular cult. Some epic 
passages like those in the Gita (VII. 21; IX. 23; etc), though extolling 
the greatness of Vasudeva-Krsna, in a Way encouraged liberal and tolerant 


attitude among the sects. 


But this is only one 


PARCAYATANA-POJA 
Thus was developed among the followers of the injunctions laid down 
in the approved Smrtis a liberal attitude towards religious matters, and 
these orthodox Brahmanas, known usually as Smartas, evolved a kind of 
worship described as paticayatana- puja, in which all the principal deities. of 
the five approved Brahmanical Hindu cults were the objects of veneration. 


? R.V., I. 164. 46. 
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The chief cult-object in it was aniconic in form, which contained 
the emblems, one each, of the respective cult-deities. It has not yet been 
possible to fix definitely the period when this custom came. to be in vogue 
among the Smartas, but there is distinct archaeological evidence to prove 
that this was introduced long before the mediaeval period, and possibly 


after Brahma, who formed the classical trinity with Visnu and Siva, had ` 


lost his foothold in popular affection. 


It will be useful to mention briefly the characterization of this form 
of religious ceremony, as given by a distinguished and keenly observant 
English Indelogist and Sanskritist of the nineteenth century. Monier 
Williams describes the faficayatana ceremony, as he saw being -practised 
by some of the believing Hindus of central and southern India and Maha- 
rastra, in this manner: ‘Five stones or symbols believed to be permeated 
by the essences of the five chief deities are (1) the black stone, representing 
Visnu ; (2) the white stone, representing Siva's essence ; (3) the red stone, 
representing Ganega ; (4) the small piece of metallic ore, representing the 
wife of Siva ; 
symbols are placed on a round open metal dish, called pancayatana, and 
are arranged in five different methods, according to the preference given 
to any one of the five deities at the time of worship.? It should: be noted 
that placing in the centre the symbol of any particular cult-deity like 
Visnu, Siva, Sakti, and others in the paficayatana arrangement (thus giving 
Special importance to him or her), with the other four forming the four 
corners of a square, would indicate the particular cult-affiliation of the 

rant attitude advocated by the Smartas 


Smarta worshipper. Thus the tole 
did not prevent many of them from affiliating theinselves to particular 
cults. . « 


B 


"influenced by the latter. 
matters of religion, and they often paid equal 


help of coin hi issued by 
some of the rulers of India belongin ns which were 


: 24 fen 8 to these alien races, The kings 
often used as devices on their coins (an 


d sometimes on their seals) the figures 


* Religious Thought and Life in India; Pp. 411-12, 
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of the deities belonging to différent religions, and there are reasons to 
believe that'they had some feeling of respect and veneration for at least 
some of the originals of these devices. At first most of the deities were 
recruited from the Greek pantheon, and this was natural, for the Sakas 
and the Pahlavas really succeeded the Greeks in.the sovereignty of parts of 
northern and north-western India. 

P. Gardner, while Commenting on the coin devices of these rulers, 
remarks: "When we reach the issues of King Maues (a Scytho-Parthian 
ruler of the extreme north of India), we find a wealth of most remarkable 
and original barbaro-Hellenic figures ; a figure iesembling Tyche, holding 
in the other a wheel, who seems to be the 
original of the still more outlandish figure of Azes's coins.* Another 
instance of syncretism is to be found on a coin device of Azes's successor, 
Azilises. R. B. Whitehead, while describing it, draws our attention to the 
'syncretic panoply of the deity, a decidedly pantheistic type’.’ 

The syncretism, at first, lay no doubt in the fusion of Hellenic and 
non-Hellenic elements. Many of the latter were undoubtedly Indian, 
though very difficult in the early period to recognize and sort out. But 
from the time of Maues and Gondophares, in some of whose coins the’ 
Indian deity Siva has been recognized (the present writer has conclusively 
“proved that Siva appears on the coins of the early foreign rulers of India 
for the first time on some square copper coins of Maues), the Indian element 


came to predominate by stages. 


in one hand a patera, 


CONTRIBUTION OF THE KUSANAS 

The great Kusana king Wema Kadphises was undoubtedly a votary 
of Siva, for it was this god and his emblems, the bull and the trident-battle- 
axe, that were invariably adopted by Wema as the reverse devices of his 
coins (in the Prakrta coin-legends, he is almost always described as a 
Ma(a)hi(iévara, ie. an exclusive worshipper of Maheívara) His succes- 
sors, Kaniska and: Huviska, introduced the.somewhat novel feature of the 
extremely ‘varied reverse’ of their coins, the deities being recruited from 
such widely divergent religious pantheons as Zoroastrian, Brahmanical 
Hindu, Buddhist, and rarely Greek. Kaniska’s affiliation with Buddhism 
is well known, but in this sort of medley of the devices on his coins, some 
scholars recognized long ago the evidence of the Kusana king's eclectic 
belief in religious matters. It can be proved with the help of some of the 
little-known coins of Huviska, the second in succession from Kaniska, that 
x vo gatatogue of Coins of the Greek and Scythic Kings of India in the British Museum, 
EUN 


* Punjab Museum Catalogue of Coins, I- p- 136, pl. XIII, fig. 336. 
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he paid his homage to more than one deity. Cunningham has ee 
some copper coins of Huviska,* on one side of which the king is made 
appear before such deities as Nana and Uma (3) in a "eiae, A 
The present writer pointed out years ago the importance, from the cu t poir 
of view,-of the reverse device of one of Huviska's unique gold coins in 
the collection of the British Museum. The figure usually identified as Siva 
has been described by Gardner in this manner: ‘Siva facing, three-headed, 
nimbate ; clad only in waist-band, ithyphallic; has four arms and hands, 
in which are goat, wheel, thunderbolt, and trident.” It was remarked by 
the present writer, "The éakra in one of the hands and the ürdhvalinga 
feature, the latter so common in sculptural representations of Siva from 
the late Kusana period onwards, are noteworthy characteristics. Does the 
` type show the beginning of the interesting composite icon of Hari-Hara 


of subsequent days?" This is undoubtedly one of the earliest numismatic 
data about the beginnings of cult-syncretism. 


NICOLO SEAL OF A HONA CHIEF 


This view is interestingly corroborated by the evidence of a nicolo 
seal device of a somewhat later date. . This seal, originally attributed 
by Cunningham to Huviska, has rightly been assigned to some un- 
known Hephthalite Hina chief of about the fifth century A.D. Its 
. device shows the chief standing as a suppliant with his hands folded 
in the namaskara-mudra before a four-armed deity shown much bigger 
than him; the god wears a three-pointed ornamental head-gear, with a 
lower garment (dhoti) worn in Indian fashion, and many ornaments ; his 
front right and left hands are placed on a peculiarly shaped: mace and a 
wheel respectively, while the back ones hold two indistinct objects, possibly 
a ring and a flower. There is a two-line inscription in Tocharian script 


, on the right margin of the elliptical seal, which Cunningham couid not 
read, but which was c 


the major Indian cults. The 


an age during which the well-known Brahmanical Hindu cults (Vaisnava, 


* Coins of the Indo-Scythians and Kushans, pl. XXII 
? Op. cit., p. 148, pl. XXVI. fig. 16. ^ P r fgs. 21, 22. 
* Banerjea, The Development of Hindu Iconography, 


First Edition, p. 137. 
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Saiva, and Saura) had developed to a great extent along their own. lines. 
As has already been stated, even during the growth of these separatist 
tendencies, a spirit; of rapprochement and reconciliation was discernible 


among the religious-minded Hindus. 


SYNCRETISM THROUGH COMPOSITE ICONS 


The combination of the cult figures of Saivism and Saktism can be 
traced to a very early period from an ancient foreign notice about India. 
The Greek author Stobaeus, flourishing c. A-D. 500, quotes a passage from 
‘Bardasanes who reports the account of an Indian visitor to Syria in the 
time of Antoninus of Edessa (A.D. 188-61). There is a striking reference 
in this report to an image of Ardhanarigvara, the androgynous Siva with 
Durga forming the left half of his body. One of the earliest representa- 
tions of a similar cult-emblem was traced by the present writer to a device - 
on an early Gupta seal unearthed from Bhita by Spooner.” 1 

V. S. Agrawala draws our attention to a miniature relief which depicts 
the same composite cult-emblem and belongs to the Kusana period. But 
the close association of the cults of the primeval Father God and the 
Mother Goddess is not unexpected. There are many early and late 
mediaeval images hailing from different, specially central and eastern, 
parts of India, which demonstrate, in a very striking manner, clear ideas of 
cult-syncretism which underlie them. In many of them the Sun-god forms 
in the composition, as he does in the nicolo intaglio 


one of the chief elements 1 
seal noticed above. Some of them can be described as Sürya-Narayana, 


Martanda-Bhairava, and sarya-Brahma-Vignu-Siva ; they thus illustrate 
a rapprochement between Saura and Vaisnava, Saura and Saiva, and 
Saura, Vaisnava, and S$aiva cults, in the last combination of which Brahma 
is included, thus emphasizing the concept of the Brahmanical triad. — 
Images of Hari-Hara (half Visnu and half Siva) hailing from all parts 
of India, and belonging to different periods, from the late Gupta. times 
onwards, illustrate, in a very striking manner, the reconciliation between 
the Vaisnava and $aiva creeds. But à curious mediaeval sculpture from 
Bihar, now in the collection of the Indian Museum, Calcutta, is one of the 
most typical examples of such syncretistic icons. The amalgam of the 
Vaisnava and Saiva cults is not only demonstrated here by the central 
figure of Hari-Hara, but the Buddha and Saura creeds are also represented 
in this composition, in a way, by the attending figures of Buddha and 
Sürya on its two sides. e ; 
Reference has already been: made to the paficayatana-puja of the 
Smartas and the emblem they used in this form of worship. Early and late 
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mediaeval composite icons, found in parts of northern and eastern India, 
may now be cited in support of the suggestion that-this form of. worship 
was well in vogue from ‘a very early period. Persons frequenting the 
Ghats (bathing places), on the bank of the Ganga, and temples at Banaras 
"must have noticed the now uncared-for miniature shrines, really cult 
objects, showing on their four outer faces small niches with figures of Hara- 
Parvati in one, Visnu in the second, Sürya in the third, and Ganapati in 
the fourth. These objects thus characterize, in a very interesting way, the 
Smarta ideology of the faficayatana worship. “Another group of sculptures, 
mostly hailing from Bihar, and now in the collection of the Indian Museum, : 


also illustrate in a very curious way this concept. These have been wrongly 
described in the Museum records as caturmukh 


ha $ivalingas, which they 
really are not. The central block of stone, no doubt, stands for a conven- 
tional Sivalinga, but on its four outer faces are carved the figures of Visnu, 
Durga, Sürya, and Ganapati. ; 
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24 
THE SAIVA SAINTS OF SOUTH INDIA 


HOUGH proofs of the existence of Saivism so far back as 3000 s.c. 

are now forthcoming, very little is known of the great saints of South 
India who shaped the life and culture of the early people in the millennia 
preceding the Christian era. A passing mention may be made, however, of 
the sage Agastya. Though some stories would give him a northern origin, 
all accounts agree as to his home being on the Podigai Hills in'the extreme 
south of the Tamil land. He has always been revered as a Tamil sage, and 
is reputed to be the author of the first known Tamil grammar. Several 
stories are told in the Puranas about Agastya, which show that he was a 
devotee of God as Siva and as Murugan (Subrahmanya). 

Coming to the age of the third Sangam (some time about the first 
century A.D.), we find that among the forty-nine poets of the 'Tamil academy 
of the Pandya court, Nakkirar was an ardent worshipper of Siva and 
Murugan, and had tangible evidence of their abounding grace. 

Kannappa belonged possibly to the first or second century A.D. He 
was a hunter-prince of the hilly region near Kalahasti and had an intense 
love for Siva. He worshipped Him, out of the promptings of his heart, 
with meat and other things, which were sacrilegious in orthodox eyes. In 
the course of worship, he even plucked out, in the rapture of divine love, 
one of his eyes and was about to pluck out the other, when he was blessed 
with a beatific vision of the Lord. He is reckoned among the sixty-three 
canonized saints of Saivism. 

Tirumülar, who flourished before the sixth century A.D., is counted 
as one of the great siddhas or persons of superhuman powers, who came 
to the Tamil land and, entering the body ofa dead shepherd, composed 
3000 verses covering all aspects of the religious and mystic life. He says 
that superhuman powers are within the reach of all-who take the necessary 


pains to acquire them. 


THE FOUR GREAT ACARYAS 

o deal with the lives of the four great Gcaryas 
who represent the four main paths of Saivism, viz. the paths of carya, kriyà, 
‘yoga, and jfiana; otherwise known as the Dasa-marga, Satputra-marga, Saha-, 
niàrga, and Sat-marga, i.e. the path of the servant, the path of the good 
son, the path of the friend, and paga (or true) path. Thése paths are 


We shall now proceed t 
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respectively represented by Tirunavukkarasu (Appar), Jianasambandha, 
Sundaramürti, and Manikkavacaka. The first three names are in historical 
order too. According to tradition, Manikkavacaka, the acarya of Sat-marga, 
was the first to appear, although according to some he was the last. Tn 
the myriads, of Siva temples in South India, their images are found side by 
side, though slightly varying in their order, that of Manikkavacaka being 
: invariably the fourth. 


; MANIKKAVACAKA 

Manikkavacaka stood for the worship of the one supreme Lord, and 
declared that. scriptural texts, fasts-and penances, rites and ceremonies, logic 
and metaphysics, and the utmost exertion of the human self could’ not by 
themselves.take the soul to the feet of the Almighty ; the most efficacious 
“way of making the Infinite reach out its hand to the finite was the way of love 
—pure, unselfish love welling forth from the depths of one’s being. pe 
was born of Brahmana parents in the village of Vadavur near Madurai. 
While he was yet in his teens, his reputation as a scholar of the first rank 
and as a person of high character reached the ears of the Pandya monarch. 
The king sent for the young man, tested him, and appointed him forthwith 


his chief minister, But even in the height of his power and influence, 
‘he pined for the vision of God. 


At this time, the kin 
to buy for the army a lar 
his guru., Instead of bu 
a temple to his guru, 


& commanded him to proceed to Tirupperundurai 
ge contingent of horses. Here he chanced to meet 
ying horses, he spent the royal treasure in building 
for which he was punished by his master and deprived 
of his position. But he hailed this with delight, as his soul had been 
illumined through the grace of his teacher. When he was not wrapped uP 
in meditation, he wandered from shrine to shrine, chanting exquisite 
hymns, composed offhand. This gift of composition won him his name 
which “means ‘one whose utterances are gems’. His immortal work 
Tiruvacakam has been the fountain-head of all later devotional poetry m 
the Tamil land. ` It sets forth in sublime poetry the various stages, of the 
soul’s progress from a life of ignorance and sin to the^ultimate realization 
of God. At Chidambaram, the most sacred place of the Saivas, he defeated 
a band of Buddhist preachets in argument. When requested to expound 
the meaning of his hymns, he, merely pointed to the mystic figure oË 
st Nataraja, the eternal Dancer, in thé Golden Hall of-the temple; and 
i$ said to have disappeated in a blaze’ of.lignt. Manikkavacaka's is. ane 


illustrious'example 9£ a life which in its maturity was filled with unflickering 
God-con&ciousness, P 
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APPAR 


Appar and his younger contemporary, Jaanasambandha, belonged to 
the seventh century, the former being definitely known to be a contemporary 
of the great Pallava king Mahendra I (A.D. 600-630), whose capital was Katici. 
Appar was born about A.D. 600 in a rich Vellala family at a village in the 
South Arcot District. He made rapid progress in his studies and with it 
developed a passionate hankering after truth. He got into touch with Jaina 
scholars and became a zealous convert to their faith. To get rid of an acute 
colic pain, he went, at the instance of his devout sister, into a Siva temple 

' and broke forth into a song of prayer. The pain left him, and a voice 
from heaven gave him the title of ‘Tirunavukkarasu’ (the blessed king of 
speech). Henceforth he became an ardent devotee of Siva and, taking his 
cue from his sister, rendered bodily service to Him, besides being engaged 
in religious contemplation and composing prayers couched in fine poetry. 
His Jaina friends took alarm at this reconversion and besought the Pallava 
king to bring him back to Jainism. The king tried to take away his life 

-in a number of ways, but, like a second Prahlada, he came out unscathed 
every time, remaining steadfast in his faith. The Pallava king was so struck 
with these marvels that he asked forgiveness of the saint and had himself 
initiated by him into the Saiva faith. 

The boy saint Sambandha affectionately called him ‘Appar’ (father). 
Since then this appellation has generally come into vogue. In spite of their 
disparity in age and caste, the two became intimate and lifelong friends. 
In his last decad of verses, Appar prayed to the Lord to take him into His 
bosom—a prayer which "was granted. This happened about A.D. 655. He 
lived a very simple life. As a result of his steady communion with the 
Supreme, he had intense love for God and man, his denunciations being 
only against hypocrisy. He possessed an iron will and withal was gentle 
asachild. He is said to 'have composed 49,000 decads of hymns, of which 


311 are extant. 


SAMBANDHA 

Sambandha, or Sambandar, 4s believed to have been born about 
A.D. 639, in answer to the fervent prayers of a Brahmana couple of Shiyali 
to have a son who would be able to stem the tide of prevalent atheism and 
hypocrisy. Asa child vf four, one day he accompanied bis father to the tank 
in the village temple. While the latter was immersed in water for a little 
while, the child, not seeing him, fixed-his pus n the temple tower and 
cried out, ‘Mother! Father!’ It is said that Parvati and Siva, the universal 


1 The Sanskrit equivalent is Vagiéa, the lord of vac or speech. The saint is thus known 
as Vagisa also. } 
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Mother and Father, appeared before him, and out of a golden cup ie 
Mother fed him with milk full of spiritual potency. The child was » ne 
inspired. Abiding wisdom, power, and bliss entered into him. He candies 
'Jüanasambandha' (one associated with divine wisdom). d inna 
constantly toured from village to village singing hymns to God. ne ed 
one of these, he put in a verse condemning what he disliked in mh im 
and teachings of the Jains and Buddhists of his age. Soon €: is 
enlightenment, a devotee, who belonged to the so-called untouchable c ^t 
but who was a highly skilled musician, was granted his request that he es i 
his wife might be allowed to accompany him in his tours and to play hus 
hymns on the harp. m - 

Several miracles are recorded of the saint, to the majority of whic 
there are references in his own hymns. Only one of them will be noticed 
here. In one of their joint pilgrimages, Appar and Sambandha reached E 
place called Vedaraniam. In the shrine there, they found that the dunt 
in front of the inner sanctuary ‘remained permanently closed, and wor- 
shippers entered the holy place only through a side door. cine 
was informed that, according to a hoary tradition, the front door was close 


image within, issuing the*inj 
reopen the door. On hearing this, Sambandha re 
the Lord for the selEopening of the door. 
comprising 44 lines. The 
by a huge congregation, 
worship. 


quested Appar to pray A 
The latter did:so in a deca 

door flung itself open. The two saints, Bip 
entered through this ancient doorway for gratefu 


The significance of this miracle seems to be that the Vedas in archaic 
Sanskrit tended to hide the knowled 


not read them. Hence, under inspirati 


a hymn in Tamil. The injunction of qa 
pen the door was fulfilled in the sense tha 


by the elders to marry,,to which 
rrated that, before the marriage ceremony was 


otees, were, on his prayer; carried 
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away by a divine light. Sambandha is said to have sung in all 16,000 - 
decads of hymns, of which only 384 decads are extant. His life and hymns 
show that he put great stress on worshipping God as Father. His hymns 
strike a happy and buoyant note throughout. Their idyllic poetry reveals 
him as revelling in the enjoyment of the beauties of nature and the grace 
of God. He denounces the latter-day degradation of Jainism in trenchant 
language. One of his special contributions to the thought and life of the 
age was his insistence on the recognition of the dignity and beauty of 
Womanhood. There is no decad of his, except one, which fails, while 
describing Siva in his personal aspect, to mention His divine consort Uma. 
In a sense, he is held foremost among all the four Saiva acaryas. 


SUNDARAMORTI 

Sundara was born towards the close of the eighth century A.D. in the 
same Tamil territory which produced Appar. Sundara came of a family 
of Saiva temple priests, but was brought up by the king of the land in his 
own palace. On the eve of his marriage ceremony, an aged Brahmana 
appeared and claimed the bridegroom to be his servant, who should forth- 
with follow and serve him. Documentary evidence was produced, and the 
visitor won his case. Sundara followed his strange master, who revealed 
himself to be none other than Lord Siva who came to direct his life in a 
different channel. Sundara longed for nothing more than a life of renun- 
ciation and utter dedication to the service of the Lord. In this mood, he 
travelled from place to place praising God in mellifluous hymns, until he 
reached Chidambaram. There he had a divine message to proceed to 
Tiruvarur, where he was married to one Paravai, a non-Brahmana maiden, 
who was a great devotee of Siva. The two souls, knit together by a common 
bond of love to God, led a life of spiritual bliss. Not only his biography, 
but his hymns, too, record how all the needs of his family were often 
miraculously supplied through divine grace. 

A few miles north of Madras, there lived, in a village, a rich non- 
Brahmana virgin, who had declined all proposals of marriage and had been 
serving God. Sundara chanced to see her and felt a desire to marry her. 
The marriage was celebrated after he had given his word that he would 
not leave the limits of that village. But he could not reconcile himself 


to this life of seclusion. Finally, he resolved to march forth and face the 


consequences. The moment he crossed the village limits, he lost his eye- 
sight. He knew it was the punishment for his breach of promise. He 
marched on, totally blind and with a sense of dreadful pain in his body. 
On his way to Tiruvarur, he would halt at every shrine and pray for 


forgiveness. ' More than the physical pain and loss of sight was his spiritual 
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- agony that his former relationship with the Lord had been lost. But he 
kept on praying for forgiveness, and it was at Kafici that one of his eyes 
was restored. The pain in the body subsided later, and the other eye was 
restored when he had reached Tiruvarur. Having passed through this 
fire of physical and mental suffering, the saint attained a serene peace. He 
composed 38,000 decads of hymns, of which only a hundred are now 
available.’ Many of these hymns breathe a Sense of freedom and intimacy in 
relation to God, and are often enlivened with humour. It is to this saint 
that the Saivas owe the list of their sixty-three canonized saints. ] 

Of the four Saiva ācāryas, the collection of hymns of the last three is 
known as the Devaram. These hymns are at once great as devotional, 
philosophical, and literary productions. All the four saints discouraged 
the worship of minor deities and preached, both by example and precept, 
that there is but one God whom, in His personal aspect, they called Siva, 
but who takes numerous forms and names in His work of redeeming souls. 
His impersonal and incomprehensible aspect is never left out of account. 
The acàryas speak with the authority born of direct knowledge, and do not 
therefore quote Scriptures to support their statements. They, however, 


make free use of the Vedic and Pauranic stories and often hint at their 
esoteric significance. 


OTHER $AIVA SAINTS 

Only a brief account of some other Saiva saints may now be given. One 
of these was a king named Meypporul Nayanar. 
unable to defeat him in battle, 
gained-access to the inner chambe 
the latter prostrated himself befo 
genuine devotee of Siva. When 
kill him, the dying monarch no 
assailant to be escorted to a plac 
till he got the news-that his beh 

Sakya Nayanar is another of these saints, 
truth, he first became a Buddhist. 
led him to embrace Saivism, but he k 
made no difference in his love for Siva. 
only after worshipping a Sivalinga. One 
in an open space. Love welled up from his heart 
picked up a piece of stone within his rea 
Lord. From that.day he made it his daily practice. His fellow-Buddhists 
misinterpreted this as a mark of his h 


atred of Siva. One day Sakya was 
very hungry and sat down to eat, when he recollected that. his daily stone- 
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offering to the Lord had not been made. He ran to the sivalinga and made 
his usual offering with intense love and devotion. Then Siva and Parvati 
appeared before him. : 

Mention must be made of another famous. saint, Nandanar, who 
belonged to the so-called untouchable class. Once he was seized with the 
idea of visiting the holy, city of Chidambaram. . After months of hesitation 
he reached the place. But suddenly recalling the great sanctity of the city, 
he considered himself unworthy to enter it. So he stayed outside its walls, 
but with an intense yearning at heart to see the Lord in the shrine. The 
Lord, it is said, instructed the Brahmana priests to take the devotee to His 
presence. At the sight of His image, Nandanar was so filled with bliss that 
he fell into an ecstatic state. 

The story of another saint of low birth, Tirunilakanda Yalpanar, is 
equally interesting. It was he who, along with his wife, accompanied 
Sambandha in all his tours. We read that on two occasions, when he was 
rapturously singing devotional, hymns outside great temples, he was by 


divine command taken to the holy of holies. 


WOMEN SAINTS 
e that honourable mention is made of the 


wives of several of the saints for the part they played as unwavering spiritual 
companions of their husbands even in times of severe trial. Three of them 
are included among the sixty-three Saiva saints. One of these, Karaikkal 
Ammaiyar (Mother belonging to Karaikkal), deserves special mention. The 
daughter of a merchant-prince, she was a devotee of the Lord from her 
childhood, and a dutiful wife after her marriage. Her husband, realizing 
in an extraordinary way that she was the object of divine favour and was 
spiritually far superior to him, quietly left her, married again, and settled 
in a distant city. On learning his whereabouts after some years, Karaikkal 
Ammaiyar went out to meet him. The husband, with his new family, 
reverently saluted her, and proclaimed to spectators that he considered her 
a person worthy of his worship. As soon as Karaikkal Ammaiyar realized 
his changed attitude towards her, she renounced all attachment for him and 
to the world and spent her life in search of God. She has enshrined her 
experiences in verses, many of which are remarkable for their depth of 
t idi «pression. 

hought and lucidity of expres por Hi Cul 


Auvai is another famous woman Saiva saint. i: 
jxty-three canonized saints. Many stories are 


recognized as one of the $ on 
told about her literary talents and religious devotion. Her immortal 
didactic verses are still taught in the Tamil schools. A mystic treatise in 
Tamil is also ascribed to her. 


It will be of interest to not 
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MINOR SAINTS " 

Of the minor saints who kept up the tradition-of Saivism, Meykandar’s 
name comes first. He was gifted from his birth, and at the age of three had 
his initiation from a sage who named him ‘Meykandar’ (a seer.of Truth). 
The sage asked him to write in Tamil a work comprising the knowledge he 
had gained. Meykandar accordingly composed twelve sütras (aphorisms) in 
Tamil containing the true wisdom, and added an exposition in verse. These 
constitute the well-known Siva-jfiana-bodham. . 

Once his erudite family-preceptor, puffed up with vanity, asked him 
in the presence of.his pupils, ‘Do you indeed know the nature of ignorance? 
To this the young Meykandar replied by a look at the proud questioner 
himself. The preceptor understood the meaning of the look that he himself 
was a fine specimen of it, and became a disciple of the saint under. the 
name Arunandi Sivacariar. He, in his turn, taught the faith and gave 
initiation to Marai-jiianasambandar, who was a writer of great merit and 
whose chief occupation was to meditate on Siva. In response to his master s$ 


wish, Arunandi wrote Siva-jfiana-sittiyar, which is an expansion of 
Meykandar's sütras. 


allowed to worship Nataraj á 
if this was not rectified, His h 
was offering his mental worship. 'The 
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Tamil hymns of the four great Saiva ācāryas are the butter in the milk, 
and the taste of that butter is the Siva-jfana-bodham of Meykandar of 


Tiruvennainallur. 


THE UNBROKEN LINE 

Several other saints have appeared in an unbroken stream in the later 
centuries almost up to the present day. Many of them have left no writings. 
But some are authors of hymns or regular treatises on religious themes. 
A passing reference to only four of these is made here. 
Pattinathar lived some time before the tenth century. He was a very 


rich merchant who carried on a large trade by sea. When he returned 
nt mood, on learning that orie of his storm-tossed 


erchandise had safely reached its. destination, a 


small packet; given for delivery to him by a strange lad; was placed in his 
hands. On opening it he found nothing but a broken needle. At the 
sight of this the truth flashed upon him that not even such a worthless , 
thing as that needle will accompany him after death. He forthwith 
renounced his vast wealth and all the enjoyments it might bring, and became 
an austere ascetic. He was joined by a king named Bhadragiri. Both of 
them are the authors of a number of poems, many of which are popular to 
this day. The impermanence of things worldly, the need for realizing God 
and the way of doing it, condemnation of the ways of the worldly-minded, 
and exhortation to all to wake up to a spiritual life are the main themes 
of their songs. Pattinathar's tomb is at-Tiruvottiyur, near the northern 


limit of Madras 
Some five centuries 1 


home one day in a jubila 
vessels laden with rich m 


ater appeared another famous saint, by name 
Arunagiri. According to tradition, he had an infamous birth and in his : 
youth led a riotous life of sin and shame. One day, the heinousness of his 
life caused him intense remorse from a simple remark of his sister. He 
forthwith ascended the high tower of a temple close by and threw himself 

- down with the intent to kill himself. But the Lord miraculously saved him 
and made him His own. Thenceforth he became a great poet and described 
in charming verses the evil deeds of his past days and the goodness and 
greatness of God as Murugan (Subrahmanya). His unique hymns, known 
as Tiruppugal, are very popular for their matchless rhythm. He was the 


author of some other treatises as well. 

Tàyumanavar is another great Saiva saint. who belonged to the 
Seventeenth century and is still a living force in the religious life of South. 
India, He was the son of Vellala parents and was attached to the great 

irtue of his learning and character, he 


Siva temple at Vedaraniam. By vi E : à € 
soon becamea high official in the court of the Naik ruler of Tiruchirappalli. 
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But he was not satisfied with the power and pelf of this world, and yearned 
for a spiritual teacher. He got one and engaged himself in spiritual 
exercises in his leisure hours. But soon the king died, and the widowed 
queen tempted him with her hand and kingdom. The saint gave her noble 
advice as became a seer of Truth, and left her service and her kingdom. 
His hymns, though simple in diction, are a mine of spiritual experience 
and are exceedingly elevating in their effect. By his message of unity in 
diversity, he tries to reconcile the Vedanta with the Saiva Siddhanta, the 
differences between which were probably over-emphasized in his age by 
rival groups of active controversialists: 

Another brilliant group of five saints; who belonged to the Viragaiva 
-or Liügayata branch of Saivism, flourished in the seventeenth century- 
Sivaprakasa I, Santalinga, Kumaradeva, Sivaprakaéa II, and Cidambara 
Svamin, who composed this group, were men of high’ spiritual attainments, 
and they have recorded their realizations in liymns and treatises. Several 
of the works of Sivaprakaga II are literary masterpieces as well. 

Ramalinga was a contemporary of Sri Ramakrishna Paramahamsa. He 
was born in a village in the South Arcot District in the family of a village 
accountant, It is doubtful whether he had any regular schooling at all. 
From his childhood his heart and mind were set upon God, and poetry 
came to him as a natural gift. He spent his boyhood with his elder brother 
at Madras, and was at first a passionate devotee of God as Murugan. He. 
married, but lived a celibate life. He was grieved at the sight of differences 
and iniquities in the world and condemned them in simple verses full of 
fire and force. He was an advocate of the path of icon ; “At Vadalut: 
in the South Arcot District, he built a shrine in which the mf of an oil 
lamp was the only object of worship. He exhorted all to transcend cast® 
creed, and scriptures, and to realize the oneness of God through love and 
compassion for all living beings. He expressed his stron dis roval of 
men killing birds or beasts eithtr for their food or as um T deities. 


The popular belief is that he simply disappeared in a.p. 1892 and might 

pm back. 'The voluminous collection of his hymns is known as. Tirit 
rutpa, and many of these sweet pi i ; Er at 

PA cael pieces still move the people througho" 
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NS other parts ‘of India, Karnataka too has played its part in shaping 
the history of India and contributing to her development in the 
fields of religion and philosophy, art and literature. “The distinction 
achieved by the Karnataka kingdoms of Kadamba, Ràstraküta, Calukya, 
and Vijayanagara in the history of South India is well known., In the field: 
of philosophy, it has given birth to some of the most distinguished builders. 
of Indian thought like Madhvacarya (Ananda Tirtha), Vidyaranya, and 
Vyasaraya. 

The great movement 
to spread and regenerate t 
in what is called the Das 


of Vaisnava religious devotionalism, which began 
he masses during the middle ages, had its origin 
a Küta or the order of Vaisnava psalmists and: 


saints, inaugurated in the Karnataka country as a result of the spread of 
the realistic philosophy of Vedanta propounded in South India in the 
thirteenth century by Madhvacarya. The philosophy of Vedantic realism 
spread over upper and lower Karnataka in the next two centuries and, in 
the course of time, began to inspire kindred waves and movements of 
religious devotionalism beyond the confines of Karnataka. 


THE CULT OF DEVOTION TO VITHTHALA 


This order of the Dasas (servants of God) was built up by a regular 
band of saintly souls, who dedicated themselves to the service of the Lord 
and, singing the praises of Hari, wandered from one end of the country 
to the other: These saints of thes Dasa order centred their affections on 
Viththala of Pandharpur as the patron deity of their order. There “is 


evidence to show that ‘Karnataka had: cultural sway over Pandharpur and 
its, neighbourhood, where the worship of Viththala developed in ancient 


times, though, in later days, the region passed under the political and 


cultural hegemony of Maharastra, and Pandharpur itself was looked upon 
as the holy city of Maharastra mysticism. Even as late as the time of, thé . 
great Maharastra saint Jfiane$vara, Viththala of Pandharpur was still spoken 
`of as ‘the deity beloved of the Karnatakas, enshrined in Karnataka". 

The saints of Karnataka were thus the first to develop the cult of devo- 


tion to Viththala, and make ita living faith and a powerful instrument 


10 , ibed. to Jñāneśvara. See s. N. Rajapurohit, ‘Maharastra Ya 
kn E 0.25; also x Ps Karmarkar, Mystic reachings of the: Haridasas 
of Karnataka, Dharwar, 1939. 349 
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of mass uplift through the aid of their soul-stirring music and bhajana in 
the language of their province. Their example was subsequently taken 
up and carried further by the saints of the neighbouring province of Maha- 
rastra, like Ramadasa, Tukarama, and others. But the essential features 
of this cult, viz. the emphasis laid on true devotion to Viththala and the 
comparative unimportance of social and caste barriers in the spiritual realm, 
are to be found no less passionately voiced in the songs of the early Dasas of 
Karnataka than in those of the Maharastra saints. The Dasa Küta may 
therefore be regarded as the earliest movement of religious devotionalism 


in the Deccan, whence it spread to other parts of upper India and produced 
kindred movements. 


THE CHARACTER OF THEIR TEACHINGS 

These saints of Karnataka exercised a powerful religious influence on 
the mass consciousness, and for the average Kannadigas, for women, and for 
people of the lower strata of society, not acquainted with Sanskrit, they did 
what the great writers on the Vedanta had done for the intelligentzia. They 
composed their songs in easy colloquial language, which captured the heart 
and imagination of the people. In this respect they differed from the authors 
of the Tamil Devaram and Prabandham literature, whose style was highly 
literary. The Dàsas moved through the length and breadth of the country, 
singing praises of Krsna and Viththala, extolling the merits of jfiana and 
bhakti, giving wholesome advice to the people in ethics and religion, and 
rousing the indifferent and pusillanimous spirits by the irresistible attrac 
tion of their teachings conveyed through melodious songs in diverse ragas 


(tunes. Many of them were highly proficient in Sanskrit and in philo- 
sophical lore, and the most learned doctrines hav. 


n s c : € been simplified and put 
in easily intelligible verses in their works. "They were ardent followers of 


Madhva, and, naturally, tried to show how much more satisfying their own 
philosophical system was, compared to other ways of thought. Although 
viewing the world as full of misery and pain, and hence counselling me” 
and women to turn to God to be rid of transmigratory existence, they Wet? 
zealous advocates of reform and condemned sham and cant in most'scathing 
terms. They criticized pseudo-religiosity, and exhorted their followers t 
be truthful in thought, word, and deed. They directed their refprming cy65 
to the dark problemi of society, and offered wholesome solutions by way 0 
‘self-discipline based on a very high standard of ethics. Unlike the Vaisnav4 


lyricists of Bengal, they did not advocate the erotic forms of personal devo- 
tion to God. Their attitude in this res 


austere. 
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pect was more impersonal and- 


THE LITERATURE OF THE DASAS 


The literature of the Dasas falls into three groups—general, special, 
and sectarian. The carliest and most distinguished Dasas like Sripadaraja, 
Purandatadasa, and Kanakadasa produced a literature that was meant for 
all classes and communities. The second group is represented by Vyasa- 
raya, Gopaladasa, and others, who wrote for the Brahmanical world in - 
particular. The third group is represented by the stirring songs of Vijaya- 
dasa, Jagannathadasa, and others, which were meant for the followers of 
Madhva and which dwelt exclusively upon theological matters. The 
Haridása movement strove to place a complete scheme of religion and 
morality before the people. It condemned formalism and ritualism in 
religion and immoderate hedonism in life. It preached the philosophy of 
naiskarmya, as interpreted by Madhva, that is, enlightened action in a spirit 
of devotion and dedication to God. 

The history of the Dasa literature is generally traced from the days 
of Narahari Tirtha, one of the direct disciples of Madhva. This literature 
is very voluminous, and many interpolations and corruptions have crept 


in, owing to its wide diffusion and the lack of proper historico-literary 


traditions. It is thus difficult to determine the authentic contributions 


of individual authors. But the songs of particular saints 'may be distin- 
guished by their style and mudrikas (pen-names). The bulk of the litera- 
ture has been published from Udipi, Belgaum, and Bangalore. Tradition 
has preserved the names of a hundred saints of this order. The songs of 
earlier saints like Sripadaraja, Purandaradàása, and Kanakadása deserve to 
be transl into English and other languages. 

P ed iusofea tid of the Dasas was derived from Madhva himself, 
who has left us some stirring devotional lyrics in such Sanskrit works as 
Dvadaésa-stotra and Krsnamyia-maharnava. Madhvavijaya (XV. 84) alludes 
to the many gathas, subhasitas, etc. composed by him, though we have no 
trace of any compositions in Kannada or Tulu by Madhva. His disciple 


Narahari is believed to have composed a few songs under the pen-name 
‘Raghukulatilaka’. 


$RIPADARAJA . 
But the historical founder of the Dasa Kuta net, Sagas 
alias Laksminarayana Tirtha, who was the head of the matha ot Fa me 
nabha Tirtha at Mulbagal in Mysore State. He was at once an erudit: 
scholar in Sanskrit and a passionate devotee, and pa: pu di AERE 
songs in praise of the Lord under the pen-name vU Vit thala’. he 
use of the names of the Lord as mudrika, instead o their UR names, as 
was the practice with the MORS PN other saints, is characteristic of 
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the devotion and humility of the Haridasas of Karnataka. Sripadaraja’s 
songs are more sublime than those of any others, and possess a happy blend- 
ing of ihythm and meaning. His sincerity and passionate devotion gE 
alike transparent in his songs. His important pieces are Bhramara-Gitü, 
Venu-Gita, and Gopi-Gila. ‘There are also many other individual songs of 
a very high order of musical excellence and literary grace. 


VYASARAYA 

His disciple Vyasaraya attained fame as the foremost philosopher and 
dialectician of the Dvaita Vedanta. His erudite Vedantic classic, Nyayamrta, 
caused a stir in the Vedantic circles and paved the way for the birth of neo- 
Advaitism, heralded by the composition of Madhusüdana Sarasvati's Advaita- 
siddhi. Vyasaraya was not only an eminent philosophical writer, but also 
a profound mystic and passionate devotee of.God. He succeeded Sripada- 
raja as the leader of the Dasas, and has left us many exquisite songs of great. 
mystic appeal and devotional fervour in Kannada. He is believed to have 
had a mystic vision of Sri Krsna dancing before him, in one of his supreme 
moments of ecstatic devotion, 

More even than for his songs and for his greatness as a Dasa and as à. 
philosopher, Vyasaraya’s name has come to be cherished as the discoverer 
of the two lofty geniuses of the saintly order of Karnataka, viz. Purandara- 
dasa and Kanakadasa, whose names are on the lips of the people and whose , 
songs are sung to this day in almost every village and home of Karnataka. 


They flourished in thé sixteenth century during the heyday of the great 
Karnataka empire of Vijayanagara. 


PURANDARADASA AND KA NAKADASA 


It is now widely recognized that Purandar; 
Karnaticor South Indian system of music, 


or so later by another son of Karnataka, 
his Caturdandi-prakasa. He was a native 
District) and spent his days mostly at V 
down after his initiation into the Dasa 
have been a familiar figure in Vijaya 
devaraya and his brother Acyutaraya. 

composed a very large: numbDer of songs. 
the most homely to the most sublime an 


Vyasaraya's second disciple, Kanakadasa, was not a Brahmana by birth 
like: Purandaradasa. He was a person of humble birth and is believed to 
have been a Kuruba (shepherd), or more probably a hunter-chieftain (Beda). 


He belonged to the village of Kaginele (Dharwar District) and adopted, a$ 
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adāsa was the father of the 
Which was standardized a century 
the celebrated Venkatamakhi, in 
of Purandaragada (now in Poona 
ijayanagara, where he had settled 
order by Vyasaraya. He seems to 
nagara during the days of Krsna’ 
Purandaradasa is reputed to have 
His songs have topics ranging from 
d can often move one to tears. 


' philosophy. 
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mudrikā, the name 'Kaginele AdikeSava’, the deity of his village. "He was 
a zealous reformer in outlook. The acceptance of Kanakadása as a disciple 
and prominent member of the Dasa Küta by the great Vyasaraya was itself 
a tribute to the essential humanism of the, Dasa order, in general, and thé 
catholicity of outlook of the great Madhya religious teacher, Vyasaraya, in. 
particular. 

Kanaka’s name is a beloved one in Karnataka. He was á liberat 
thinker, Caste and creed, in his opinion, were no barriers to moksa. Bhakti 
alone counted. He was persecutéd for his extreme views by the orthodox 
followers of Vyasaraya. This fact is alluded to in one of the songs of 
Purandaradasa, which says that ‘the disciples of Vyasaraya found fault with. 
him for the favour shown to Kanakadasa’. But Vyasaraya, is said ‘to’ have 
stood firm by his disciple and revedled the true worth and greatness of 
Kanaka to his other followers. Even to this day Kanakana-khidki (Kanaka’s 
window) in the temple of Sri Krsna at Udipi bears -witness.to his feryent 
devotion to God. Besides many devotional songs, including allegorical, ones 
(called mundagis), Kanaka wrote the following pieces: Mohanatarangint, 
Haribhaktisàra, Rümadhyána-mantra, and Nalacarita: His portrayal of 
feelings is extremely vivid and penetrating. He could, bé. most homely as 
well as sublime as occasions demanded and rise to the,same inimitable 


perfection of art in both. 


VADIRAJA AND VIJAYADASA 
ith Purandara and Kanaka was another distinguished: 
vas an erudite Sanskrit scholar and a writer of great 
“He belonged to the historic country of 


Tuluva in the Karnataka and was a Tulu-speaking Brahmana like Madhva- 
carya, whose faith he adopted: He reclaimed.the Mattu Brahmanas of South 
Kanara District to the Vaisnava fold, and kept on very friendly terms with 
the community of the Vaisnava Brahmanas of the Gauda Sayásvata group, 


Which began to spread in that district at the time. It is, recorded "in one 
of his biographical accounts that he had followers of his creed in Gujarat. 
Yuktimallika, his magnum opus, is a learned metrical work-on the Dydita 


Contemporary W 
saint, Vadiraja, who v 
eminence in Dvaita Vedanta. 


The next prominent figure among ,the Dasa Küta saints, was Vijaya 
dasa of Chipgiri (Bellary District). .He was ah ardent ci uran- 
daradisa, about whose life and works he gives u$ ample materia s. It is 
from these that we learn the details of the story of the dramatic change in 


the life of the wealthy but miserly Purandaradása, who renounced all. his 


worldly possessions and became urn devotee of Viththala. 
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; JAGANNATHADASA 


After the creative period of Purandara and Kanaka, the Kannada- 
speaking districts of Hyderabad State seem to have become the most con- 
genial soil for the spread of the principles of the Dàsa cult. Most of the 
Dasas who came after Vijayadàsa seem to have hailed from the different 
parts of this territory, including the redoubtable Jagannathadasa (eighteenth 
century), whose Harikathāmytasāra in mixed Kannada has become the 
favourite scripture of the lay people of Karnataka. It was in his days that 
the schism between the Sanskritic Advaita Vedanta and the vernacular 
Vaisnavism based on, Dvaita Vedanta found its final expression. 'The story 
of Jagannatha’s penitence, of his conversion to humility, and of his respect 
for the Haridasa order is graphically recorded by his successors. 


THE NATURE OF THE DASA MOVEMENT AND ITS LITERATURE 


The Dasa Küta movement was essentially a democratic one, in the 
sphere of religious philosophy, within the Vedanta. It has many points of 
similarity with the movement of the Alvars and the work, done by them. But 
unlike the Virasaivism of Basava and the Vaisnavism of the Alvars, it did 
not become an organized faith of the people, though its influence was felt 
in all strata of society in Karnataka. It did much for the advancement 
of the true spirit -of religion and ethics, at least among a section of the 
followers of’ Madhva. It made no converts, in the ordinary sense of the 
term, and remained as a movement for religious revival within the frame- 
work of the Madhva system. : 

The literature of the Dasas expounded the main principles of the 
Dvaita system in a popular and attractive form in the language of the 


Proof of the fact that the Madhva 


tions, and, as such, there is very 
ilosophy in it. "There is, however, 
these songs. "The central idea of 
ndependent, transcendent principle 
» He is the redeemer of human souls 


called God. Behind the veil of Maya 
i free themselves from the meshes of 
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upon the teachings and legends of the epics and Puranas to inculcate the 
Spirit of devotion. 

"There is, however, no reasoned exposition of-the philosophy of Madhva, 
which is the basic philosophy of the Dasas. The drift of the songs is lyrical 
and didactic rather than-logical and definitive. Hence we cannot expect 
any reasoned exposition of philosophical doctrines here. Nevertheless, 
certain tenets of the system like the doctrines of taratamya (gradation of 
souls), paricabheda (reality of fivefold difference in the universe), the nature 
of souls, the attributes of God, and the nature of moksa (liberation) are 
elaborately dealt with. The songs try to rouse the spirit of man from a life: 
of worldly attachment and turn it Godward. They deal with all aspects 
of spiritual discipline taught by the scriptures and take us along the path 
of selErealization. Their philosophical system is just the same as that 
presented by the great writers of the Dvaita Vedanta in their original works 


in Sanskrit. 

There are no distinctive religious pra 
‘the order of the Dasas, except perhaps the congregational prayers at Pandhar- 
pur, the initiation ceremony and administering oath of allegiance, and the 
employment of music and dancing as part of the devotional discipline. 

Like the other redoubtable order of the Viragaiva Vacanakaras in 
Karnataka, the Haridasas have produced, in Kannada, a remarkable, racy 
religious and devotional literature, covering diverse aspects of the mystic life, 
ranging from the various stages of self-search like spiritual quest and 
yearning, the sense of sin, penitence, the dark night of the soul and the vigil, 
and initiation and discipline, to intuition and the state of beatitude. All 
these are depicted by these saints in their inimitable songs of realized 
Wisdom, This fact makes the works of these saints part and parcel of the 


“genre of literature relating to the religious mysticism of the Hindus E they 
have the same claim to universàl recognition as have the works of the famous 
saints in other parts of India, who have left their mark on the spiritual 
history of the country. The messages of Caitanya, Tukarama, Mirabal, 
Kabir, and Nanak are spread all over the country. It is a great, pity 
that nothing is known, outside the school of Madhvacarya, of the val 1e and 
importance of the contributions of the great order of the saints, La ak bi 
headed by Sripadaraja, Purandaradasa, and othe:s. Itis to be ope that, 
"when a true and comprehensive history of India will «be written, the 
Haridasa saints of Karnataka. will be given their-meed, of recognition for 
their great contribution. to Hindu religious. thought. 


ctices and rituals associated with 
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. AINTS are the citizens of the ‘City of God’. Their affections are not 

J constrained by the considerations of provinces or nations. Though they 
speak different languages, the thoughts expressed by them are essentially 
the same, sincé the subject-matter of their thought and' discourse is the 
same, namely, God. Hence follows the essential equality, and even 
identity, of: the teachings of all saints in the world, past and present. 
There is no monopoly or privilege in the realm of spiritual wisdom. The 
‘saints are the ripest fruits of the intellectual and moral and social and 
cultural progress of the world ; they are born for its enlightenment. dt 
is only for their own moral development and spiritual progress that men 
find it necessary to study and describe the various qualities and charac- 
teristics that go to constitute the greatness of saints. Lives of saints written 
by most of the biographers are, however, full of miracles and superstitions. 
A rational account of their spiritual development is what is needed most 
in these modern times. ; à 
The dates of birth and of other important events in the lives of all 
Maharastra saints except Ramadisa- are only approximately known. It 
is, however; an undeniable historical fact that Nivrttinatha and Jnana 
deva are the founders of the mystical school in Maharastra, which later 
developed and assumed different forms at the Hands of Nāmadeva, 
Ekanatha, and Tukārāma. Ramadasa, with a galaxy of eminent followers, 
formed a school of mystic thought of his own. . The first school of mystics 
is known as Varakaris, or the mild devotees of God Viththala of Pandhar- 
pur, and the second as Dhárakaris, or the heroic followers of the cult of 
Ramadasa, the devotee of God Rama; the former are -more emotional, 
theoretical, and abstract in their " view-point, while the latter are more 
rational, practical, and concrete in their thoughts, "The difference between 
>the two schools is, However, only apparent and n 


É ot real, lization of 
God as the highest-end of human life being comm KCN g 


on to both.: 


JRANADEVA OR. JRANESVARA 
. . Jfíánadeva's grandfather and _great-grandfather—Govindarao and 
Trimbakpant—were disciples of the Natha school of mystics. His father 
Viththalaparit, married Rakhumabii, the: daughter of Siddhopant ef 
Alandi,. where he lived for a few years; and then, being disgusted with 
worldly life, he went to Ramananda at Banaras and embraced the monastic 
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life. After a few years, Ramananda in his pilgrimage happened to visit 
Alandi, and came to know that Viththalapant had become a monk with- 
out the consent of his wife. When he returned to Banaras, he sent his 
disciple back to his native place, Alandi, asking him to lead the life 
of a householder. Viththalapant got from Rakhumabai three sons named 
Nivrttinatha, Jfianadeva, and Sopanadeva, and one daughter named 
Muktabai, who are rightly regarded as the pride and glory of Maharastra. 
But as they were born of a monk, they were excommunicated by the 
Brahmanas ; and they had to suffer terrible persecution at the hands of 
Society. Viththala was asked to go round the holy mountain of Brahma- 
giri near Tryambakeévara, with his children. While he was undergoing 
this penance, he was frightened by a tiger. Nivrttinatha, the eldest son, 
entered the cave of Gahininatha for protection from the tiger, and he was 
blessed by the latter there. In due course, he rejoined his father and 


brothers in their penance. 


The sons proved very hol 
Brahmana fold. Jñāneśvara, 


y and intelligent and were readmitted to the 
who was initiated into the spiritual life by 
his elder brother, Nivrtti, is reported to have worked many miracles to 
convince the people of Alandi and Apegaon of his great spiritual powers. 
One of these was his curing Saccidananda Baba, a native of Nevase, of 
his dangerous disease, when he was almost on his deathbed. This man 
later became a very devout disciple of Jiianadeva, and wrote, down the 
whole of the Jñāneśvarī as dictated by him, resting against a stone pillar 
in a temple at Nevase. The Jnanesvari, written about A.D. 1290, is a 
very original commentary on the Gita, which deserves to be reckoned 
among the world’s best mystical compositions. He also wrote a number 
of lyrical poems, the abhangas, giving expression to his high mystic experi- 
ences, Rarely do we ‘find a mystic of such eminence and variety of 
€Xperience. He was thoroughly rational in his point of view, and yet 
€Xpounded his philosophy of life in the most poetic language, with,a rare 
Wealth of imagery. Other important works of Jfanadeva are Amrtanu- 
i; His brothers and his sister also had their 


bhava and Cangadeva-prasasti: S 3 
own share in the development of the mystic life and literature of mediaeval 


Maharastra. 
NAMADEVA 
Namadeva was born: ii a tailor's family. We are told that as a child 
he was very wild, and in his youth he took to the life of a robber, and once 
killed eighty-four soldiers.. Hé was suddenly converted to the spiritual. 
life. when.he heard the piteous cries and curses of the helpless wife of one 


Of his victims. The sense of remorse was equally vehement and, in his 
l a5 


THE CULTURAL HERITAGE OF INDIA 


contrition, he attempted to commit suicide, from which he was saved by 
the revelation of God. He passed the major part of his life at-Pandharpur, 
and was mainly responsible for building up the glorious tradition of the 
school of thought known as Varakari-sampradaya. He was initiated into 
mystic life by Visoba Khecara, who convinced Namadeva of the all- 
pervading nature of God. He travelled with his younger contemporary, 


Jnanadeva. Some of his lyrical verses are included. in the Granth 
Sahib of the Sikhs. The dominant note 


whole-hearted devotion to God. Purification of the heart is possible only 
through suffering, 


and God can be realized through pure love. , He wrote 
- a number of abhangas to show people the path to God through repetition 
of His name. 


of his thoughts is earnest and 


he poured th 


for the worship of the Lord) into the 
He published for the first time 
pP He was a voluminous writer, and his 
i " 2 Je Dhagavata is famous. It was his custom 
i tay ae nal composition) every day, and he observed it to 
explicitly u his ee His mystic experiences are expressed most 
the m SE hi (Cie He Popularized the Vedānta philosophy and 
y €achings of earlier saints. He passed away in A.D. 1598: 


commentary on 


TUKARAMA 
Tukarama was born in th 


€ family o mS 
and landed Property, but lost them an ero ane rte ith 
his parents, one of his two Wives, and a son. He iaitine i bankrupt 
a got disgusted withihis life. His other wife was a shrew, who abused 
TUN CL b Troubled both at home and outside, Tukarama 
and began E ms. f the works of Jfianadeva, Nàmadeva, and Ekanatha, 
adii itate on God In solitary places on the hills of Bhamba- 

aldara.” He was initiated by the saint Bābājī in a dream. 

358 


THE MAHARASTRA SAINTS AND THEIR TEACHINGS 


He also saw Viththala and Namadeva in a dream, and was ordered to 


‘complete the hundred crores of abhangas, which the latter had left un- 


finished. His poems were thrown into the river Indrayani by an envious 
person, Rāmeśvara Bhatta. Tukarama observed a fast of thirteen days 
and was blessed with the vision of God. His poems were miraculously 
restored to him by divine grace. The miscreant felt a burning sensation 
all over his body, of which he was cured only by submission to Tukarama. 
Later Rámesvara Bhatta became one of his most loyal disciples. Tukarama 
was also troubled and tested by people in various other ways. But he was 
unmoved. He refused the offers of rich presents made by King Sivaji, 
and when Sivaji, impressed by his renunciation and devotion, desired to 
become his spiritual disciple, Tukarama advised him to become a disciple 
of Ramadasa. His inward life, his earnest efforts to realize God, and the 
sufferings he passed through in order to achieve the Highest—all these 
represent important phases of a mystic's life. In the range bf his mystic 
experience, in the lucid and forceful expression of his ideas, in his lofty 
conception of the purpose of life, and in the vigorous exposition of it 
to the people at large, he undoubtedly occupies a high place. He rightly 
describes himself as a coping stone of the edifice of mystic experience, of 


Which Jüanadeva was the foundation. 


RAMADASA 
n in Av. 1608 and lost his father when he was 
only seven years old. At the age of twelve, he ran away from home in 
Search of God, practised penance at Takli near Nasik for twelve years, 
and was rewarded with the realization of God. He wandered throughout 
India for another twelve years, and finally settled at Chaphal on the banks 
of the Krsna where he built a temple. He is reported to have initiated 
Sivaji at this time into spiritual life. Historians differ as regards his 
influence on the political life of Sivaji. But the fact remains that the 
influence was mutual, and some of the later writings of Ramadasa show 
a distinct dominance of political thought. This does not, however, mean 
that politics played any important part in his life and writings. As Jolly 
points out, even saints are, to a certain extent, influenced by their physical 
and social environments, and as Ramadasa was born in a period of political 
Upheaval, he could not but be partly affected by it. But he regarded the 
realization of God as of primary, and politics as only of secondary, importance 
in life. He was a saint of a practical temperament and systematically 
Organized his order. He established his monasteries throughout Maharastra 
to serve as centres of spiritual and practical activities. In his monumental 
Work, the Dasabodha, he combines i} vast knowledge of various sciences 
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inciple iritual life. He also wrote 
i izing principle of spiritua ife. ; = 
pes "s NR Works, all of which inspire a«deep lo 
many abhanga je n 
for the life of God-realization. 


RELIGIOUS MOVEMENTS TUNE 
From these few life-sketches, it is clear that the RU k is EE 
occupy a very high position ee te id in viter sm 
à : 2 "s E stics 
ES d "been mde had its origin in the pa 
5 PN UA eat Vedic and Upanisadic seers, and in that of Sp aya 
CERAM NE Ramanuja. Ramananda, who drew his ss ima ve 
b teachings of Ramanuja, is the fountain-head of most of ax ary ee 
movements in North India. If this Ramananda he. identica 


: i aha- 
ant, then the mystic movement in M 
that in North India. 


H A in 
was done by Purandara, Kanaka, Vijayaviththala, and Jagannatha i 
Karnataka. The cult clai i 


Seems to have influenced the religious a tna 
ment of the whole Nation, i TOM fy mention ; 
deva, Sopanadeva, an 


p of 
Visobā Khecara, the mao d 
Nàmadeva, was the disciple of Sopanadeya, while Cangadeva was initia 


into spiritual life by Muktabai, Saccidananda Baba, the disciple of Jfiana- 
deva, is Teported to be er of Raghava Ca} 


litanya, the great-grand- 
teacher of Tukarama, is rightly Tegarded as the source 
of the’ religious movement j ara 

Just at this time, th 
as Mahanubhaya Pantha, Th pute and incurred un- 
Popularity among the Maharastrians, Perhaps bec 
belief in the Cast 


ause of its alleged dis- 
€ system, disregard of i 
non-adherence to the af 


had to carry on their spiri 
restraints enforced by 


Y Works were therefore 
Written in Symbolic Script, a key to decipher Which was supplied for the 
first time by the late V, K, Rajavade, Bhave, Chandorkar, and Pangarkar 
studied the works of the cult critically; 
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a of Y. K. Deshpande of Yevale and Kolte of Nagpur, will go a 
he uu towards removing the prejudice of the Maharastra public against 
Ad cult. Govinda Prabhu, a great mystic, Was the founder of this 
ult, and Cakradhara, its first apostle. Nagadeva organized the cult on a 
systematic basis. Bhaskara, Kegavaraja Stiri, Damodara Pandita, Visvanatha, 
and. Narayana Pandita were, ‘amongst others, the most Icnzedi Bud 
important followers of the cult. Of the women followers, Mahadamba 
aa an advanced mystic and a poetess of no mean order. The Mahanu- 
àvas were, in reality, the followers of the Bhagavata cult. They re- 
garded the Gità, the Bhagavata, and the Siitrapatha (a collection of 
Fi of Cakradhara) as the standard and classical religious works. 
$ri Krsna and Dattatreya were their prominent deities. Devotion to Krsna 
is, in their opinion, the only way to the realization of God. This was 
therefore primarily a cult of $ri Krsna. But later they accepted Dattatreya 
zs trinity in unity of Brahma, Visnu, ard Siva, representing the 
Principles of creation, sustenance, and dissolution of the universe, with 
emphasis on Visnu, or Visnu as Krsna. Thus the Mahanubhava cult seems . 
to combine the cult of Krsna, represented by the Nathas of Maharastra, with 
that of Dattatreya, represented by Narasimha Sarasvati and Janardana 
Svamin. j 
Ekanātha, who was the discip 


pa and develop the Viththala cult. 
ora, Sarnvata, and Cokhamela, contemporaneous with Namadeva, were 


‘staunch devotees of Viththala. Ramadasa alone seems to stand apart and 
fea to all these saints of Pandharpur. He cut out. d new path for 
imself and founded à separate school of mysticism. 


ONS OF MYSTICISM 
oms of mysticism that have 


le of Janardana Svamin, was asked to 
All the other saints, like Janabai, 


PRESUPPOSITI 

'There are certain presuppositions or axi 
been recognized, supported, and preached by all the saints of Maharastra. 
Of these, the’ most important one is the reality of the other world and 
the possibility of spiritual experience for all. It is possible for every earnest 
aspirant, says Ramadasa, to realize God fully even in this life. That even 
the lowest and the most sinful man can become a saint and attain salva- 
tion by real, sincere, and intense love for God is the teaching of most of 


t SE » 
he Maharastra saints. 


: This experience of 
of truth that are used for ascertaining the T 
Viz. objectivity, universality, and necessity. Spiritual experience is as 


Objective as sensuous experience: -it is as independent of subjective ideas, 
and as different from various su ctive hallucinations, as the certain and 
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i ee 
objective knowledge of the world. A mystic sees God i: m bui 
the phenomenal world, only with this difference that is ps o 
God is direct and intuitive, while our knowledge of the wor n aea 
and discursive. Unlike our knowledge of the phenomenal world, rate 
involves a duality of subject and object, mystic experience is u ^ 3 
and transcends the subjectobject relation. Intuition is not, howevi s 
Separate faculty. It is only a more evolved state of reason, reason x cvs 
on a higher plane. ded by Rāmadāsa and Ji 


deva as the gift of G which can be mastered only by 
the grace of God and the guru. 


its universality. 
and climes are essentially 


time. Only progressi: 
realization is possible. 
be necessarily true, 
The possibility of the 
nature of man. Unless th 


_ Present in man, js realized explicitly only by acquir- 

S. So God-realization presupposes perfect 

are admitted into the kingdom of God. 

means that are followed by various 

rest is the Whole-hearteq and disinterested love for God. 

n. Tenounced everything for the love of God are blessed 
mystic, even aft 


"er attaining the highest experience, is found to 
Ociety and strive for its spiritual good. This tendency is found in 
, Majority of great mystics, though it 

‘universal, for the mystics differ in their 
by the Psychological, intellectua 
ment, and the differences in 
identity of their hi 
among the saints: 


serve g 
the m 


Ocial Conditions of their environ- 
, in spite of the 
Hence we find various types 
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others by activity. Dr. R. D. Ranade rightly distinguishes different types 
of mystics among Maharastra saints, namely, intellectualistic (Jnanadeva), 
democratic (Namadeva), synthetic-(Ekanatha), personalistic (Tukarama), and 
activistic (Ramadasa) A complete and exhaustive classification of all 
mystics is impossible, as the infinite individual differences refuse to be 
digested in any scheme of classification. 


ABSOLUTE AND THE WORLD 
f the Maharastra saints, metaphysics is subordinated 
les determined by pure reason are to 
All the saints in Maharastra gener- 


In the writings 0 
to mysticism. The highest princip. 
be apprehended in mystic experierrce. 
ally accept the metaphysical concepts of Maya and Brahman, propounded 
by the great non-dualistic philosopher, Sankaracarya. Brahman or the 
Absolute alone is regarded by them as real, and everything else as illusory. 
Brahman is again described in the Samkhya fashion as Purusa, and Maya 
is identified with Prakrti. Though the creation of the manifold world 
is the work of Prakrti or Maya, there is no interaction between Prakrti 
and Purusa, which are entirely different from each other. Both are declared 
by Jüanadeva to be eternal, though they appear to be contradictory in 
their nature. The dualism is avoided by tacitly assuming the reality of 
Brahman or Purusa, and reducing Prakrti or Maya td non-being. Purusa 
is the unmoved mover of the motions in the world. He is the spectator 
that excites Prakrti to a variety of actions, and yet himself remains un- 
affected, just as a mountain reflected in a river is not swept away by its 
Current ; or again, he is like the magnet that moves the iron filings with- 
Out itself moving. , 

The phenomenal world is compared to an asvattha tree that has its 
roots in God, and cannot be determined as either being or non-being. 
The world is created through illusion. Jfianesvara tries to reconcile in a 
higher synthesis the contradictory principles of the world and Brahman. 


The world along with the individual selves is regarded as mutable, while 


Brahman is immutable and formless. But both the mutable and the immu- 
table, though contradictory in nature, exist simultaneously ‘in the same 
locus, and are therefore in a state of unity. The supreme Person, who 
is beyond the reach ‘of discursive reason, subsumes and transcends the 
Contradictory principles of both the mutable and the immutable, just as 
the fire, that burns. the fuel, ultimately burns itself out, or as the 
knowledge, that drives away ignorance, transcends itself. rc à 

A more convenient method of reconciling the contradiction, however, 
is to regard both man and the world as identical with God. In his 
Sphürtivada, Jfianadeva tells us that the Absolute expands Itself as the 
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world, and without any prejudice to Its immutable simplicity, d 
as the knowing subjects that vary with the variations of vn : br 
are known. The world is the sport of the Absolute. : The Al E u usn 
With Itself by becoming the world, as the water plays with itself by as er 
the form of waves. There is no difference between the Absolute E he 
world, as there is none between the fire and its flames, or the exu e 
its lustre (Amrtanubhava, VID. The problem of the relation be Ex) 
the soul and the body is only a special instance of the problem of the r $ 

tion bëtween the.Absolute and the world, and it is explained also by 


d 
assuming the fundamental identity between the soul and the body, an 
of both with the Absolute. ' 


NATURE OF GOD 
God, the ultimate R 


phism is condemned by 
of divine existence— the 


cality, is formless, and hence all anthropomor- 
Jfanadeva. Rāmadāsa distinguishes four modes 
images, the incarnations, the self, and the Abso- 
while images and incar- 
God's existence is proved 
that obtain in the world,, 


ation. The Omnipresent 
beings. Like Plato, eid 
of Reality. God, in truth, 
indeterminate, immaculate, 
© expressed only through dualism, as 
€r to explain what a void is like. ‘One 
should outwardly declare that G i 


Teality, existin 
identity of the i 


THEORY oF KNOWLEDGE 
There is a detailed logical di 


adeva and Ramadasa. The theory of 


and it is the most funda- 
Atman, or God 


: Knowl- 
edge of the Speculative, mo ; and practical a Eu pus 
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nor can excellence in practical or fine arts be so regarded. Experiential, 
intuitive, and direct knowledge of God alone deserves to be called real 
knowledge, which therefore is open only to spiritual insight. Blind faith, 
says Jüane$vara in one of his abhangas, is of no use in spiritual life ; for 
such a faith ib nothing but ignorance, and by ignorance none can ever 
reach God. The importance of reason in spiritual life cannot be over- 
estimated. Ramadasa rightly emphasizes the fact that our experience must 
stand the test of thought or reason. But empirical knowledge and ignorance 
are both relative, and hence equally unreal; both these categories have to 
be subsumed, synthesized, and transcended in a higher category of mysti- 
cal, intuitive knowledge of God. Real, intuitive knowledge consists in 
seeing the One in the many, the supreme oneness and eternal identity of 
the microcosm and the macrocosm—the vision of the Self by the self. 


VIRTUE IDENTIFIED WITH KNOWLEDGE 


The ethics of the Maharastra saints is individualistic and practical. 


An acute analysis and a detailed and vivid description of the various virtues, 


the attainment of which is regarded as an essential condition of mystic 


life, form a special feature of the works of Jfianadeva, Tukarama, Ekanatha, 
and Ramadasa. Ethics is thus only preparatory to mystic realization. 
Virtue is associated with knowledge and spiritual insight. Humility, non- 
injury, purity, devotion to God and the guru, and dispassion are supposed 
to prepare one for real knowledge, while the opposites of these make for 
ignorance. The same truth is expressed in other. words when the divine 
and the demoniac heritage are distinguished from each other, and identified - 


with knowledge and ignorance respectively. The divine heritage consists of 
The one is constituted by the 


virtues, while the demoniac consists of vices. 
‘knowledge of. oneness with the Atman, while the other is made up of 


hypocrisy, envy, pride, anger, harshness, and ignorance. Man’s mind is 
swayed by the three qualities—sattva (purity), rajas (activity), and tamas 
(inertia) The first and the last are responsible for the divine and the 
demoniac heritage respectively. Sattva is the source of knowledge and joy, 
and leads us towards God ; rajas is the source of activity that keeps us 
engrossed in worldly ambitions ; and tamas is the source of infatuation and 


ignorance, and takes us to hell. 


SUMMUM BONUM OF HUMAN LIFE 
God-realization is regarded py all Maharastra saints as the summum. 
‘bonum of human life and human conduct. God is the only good ; one 
should therefore leave everything and follow God. There is no end higher 
than God-realization. So it should be the one business of the aspirant's 
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life to devote himself w 


hole-heartedly and unceasingly to God. And any- 
thing that comes in th 


e way of God-realization should be summarily dis- 
pensed with, howsoever good or valuable it may appear to be. The most 
precious things, the most loving and intimate relations like parents or 
friends, nay, even the Spiritual teacher, should be str 
if one is likely to be separated from God by associat 
of these. The time required for the attainment of 
the intensity, fervour, and firmness of faith and lov 
be realized even in an instant if the aspirant is rez 


aightway abandoned, 
ing oneself with any 
the ideal depends on 
e for it, and God can 


They know nothing 
God should be seen immediately, and 
-even while the body lasts, 


l bliss while pursuing 
ould not have abandoned the 


* BTOUDs of saints a 
Idly life; that a true sp 


€ is free f 


E WI Y of escap 
Š ries, to de 
lotus in water, ‘ vote 


Tom the worries of this life, 
€ is to remain unaffected in 
oneself to God, and to live like a 
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of Maharastra. The first and foremost moral qualification for a true 
aspirant is infinite capacity for effort. He should be all patience and 
should remain undaunted by difficulties and disappointments. His zeal 
for spiritual life should only be sharpened by his physical sufferings. He 
should realize that the span of life allowed to him is very short, and that 
nobody will save him from the clutches of death. It is a blunder to suppose 
that the saints take only a negative or pessimistic view ‘of life, emphasize 
only miseries and sufferings, and ignore the infinite joys of life. The human 
body is acknowledged by all saints to be of the utmost spiritual impor- 
tance; for through it alone men attain beatitude. Pessimism is not an 
end in itself, and bodily sufferings are not recommended as a necessary 
means to the realization of the ultimate end. Most of the saints maintain 
that it is not necessary for an aspirant to g0 to the forest, torture the body, 
and undergo all kinds of physical suffering, in order to attain God. But 
what is regarded as essential is the purity of heart. — 

Everything in this world is holy except the mind of a person not 
devoted to God. One should make one’s mind pure and holy by purging 
it of various passions. Moral evil is re varded as a disease. This disease 
can be cured by detaching the mind from the objects of sense pleasure. 
Neither over-indulgence in, nor complete rejection of, it, but moderation 
is prescribed by Rāmadāsa as à rule of moral life. A spiritual aspiang 
must observe the golden mean in all his actions. He should not go after 
Whatever his mind asks for, but should keep 1t under control. He should 
conquer sleep, should be moderate in his meals, should not talk too much, 
and should resort to solitude. He should bid adieu to all idleness and 
shyness, and sit up for meditation in time, without feeling any hesitation 
Whether he is likely to. be observed or criticized by others. Any solitary 
place is welcome to Tukārāma, while Jñānadeva gives a vivid description 
of an ideal place for meditation. It should be quiet, shady, and beautiful, 
and a place so charming that even the mind of a person tossed by passions 
should be instantly composed, when he goes there. : 

The importance of practice in spiritual life are “ M 
Nothing is impossible of attainment through practice. he rea pu i 
God is supremely aided by self-control and constant med n anc ju 
are attained through practice. Those who are given to sex an sees 
bound ; freedom from attachment to these is the first step towards Goc- 


realization. God, immanent in our body, will no; Be SEC pH our 
and transmuted. No wicked feeling should arise in 
1d be complete annihilation -of egoistic feelings. 
ow his spiritual progress, as it is likely to 
He should sacrifice his all to God, 


emotions are purified 
our mind. There shou 
A man should not let others kn 


make him proud and arrest his progress- 
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and should.so expand his self that he may hope to see God everywhere. He 
should always crave for the company of saints. He should feel satisfied in 
whatever condition of life he is’ placed, should have firm faith in God, 
and completely resign himself to His will. 
in spiritual life, for it burns up all sins.committed through ignorance and 
passion and thus enables even the most despised sinner to become a saint. 
In spite of the acquisition of the moral virtues that qualify a man for 
Spiritual life, God can be realized only through His grace. It is only the 


fortunate few that attain the Highest: very few of the blossoms of the 
mango-tree develop into ripe fruits. 


Repentance is of great value 


¢ GRACE OF THE GURU 

The aspirant must be initiated into the m 
by a master who has realized God. 
light other lamps. 


ysteries of spiritual life only 
It is only a burning lamp that can 
he first step in Spiritual life. In this 
€s are of no use; nor is God to be 


importance of th 5 one by the guru, Hence the supreme 
€ master in s In initiating, the master gives 


Who has to realize Him in esse by following 


‘by him. The 


can make a gift of God. The 
S the poison of.sense pleasures, and leads the 
bliss. The Master gives his disciple the key 
d takes him to infinite happiness, which is 


Nothing is impossible for 


the master, One who can 
ht of self. - He instils into the mind 


cussions or meditation ; he 
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is fruitful, and leads the disciple Godward. God is, however, realized not 
suddenly, but only progressively. 8 


PLACE OF CONVERSION IN SPIRITUAL LIFE 

titude towards God is sure to prove fruitful 
Him. Intense love, warm affection 
great fear, and even bitter hatred 


, Any strong emotional at 
m the effort of the aspirant, to realize 
like that of an infant for its mother, 
of God are all known to have been effective means of mystic experience. 
The emotion should be all-absorbing, leaving no scope for any other 
emotion in the heart. There have been great devotees in Maharastra who 
might be cited as illustrations of all these different methods of God- 
realization, Even the greatest sinners and enemies of God, the most con- 
firmed atheists, have been suddenly turned into great saints. It merely 
illustrates the psychological principle that a strong emotion that invades 
the whole region ofa person's consciousness drives away all other emotions. 
If such an emotion is deliberately developed, it has the inevitable welcome 
tendency of transmuting all other emotions, auxiliary or adverse. Though 
there are not many instances of conversion in the history of mysticism in 
Maharástra, yet there are some typical ones. The later spiritual. life of 


Namadeva, as already mentioned, was the result. of such a conversion. The 
conversion of Janardana Svamin was of a milder kind. In his confessions, 
We are told that he was given to all sorts of sensual pleasure and was only 
saved by the grace of his master, Narasithha Sarasvati. The conversion of 


Cáügadeva from occultisni and philanthropic work for the sake of fame 
to the life of real mysticism and disinterested service of others forms a class 
by itself. Conversion is not, however, the normal method of attaining 


Spiritual experience. The royal road to mystic. union with God is intense 
love of, and devotion to, Him. Hence love is rightly ca 


lled the.true hiero- 
: phant of mystic life. 


AND IMPORTANCE OF DEVOTION | 

Jiianadeva describes the road to God through intense love as the best 
of the roads to unitive life. There are four minor roads—of knowledge, 
Meditation, action, and devotion—that meet it. This road to God ‘is of 
infinite length, which only the blessed can discover and traverse. They. 
find glorious revelations along the vista at each step on this avenue, and 
ultimately there is an end to all their miseries. Here, there is an attempt " 
made to synthesize knowledge, devotion, contemplation, and action into 
a harmonious whole, though some saints maintain the superiority of love 
and devotion to knowledge and reason. For instance, Ekanatha declares that 
knowledge without love is of no account. - Tukarama seems to corroborate 
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this view when he says that God is more under the conten] of = em 
and the faithful than of the learned. Devotion is again Tegar ea : he 
root of the tree of mystic life, of which dispassion is the eie 
knowledge the fruit. "The faculty of imagination is also to be omen 
to serve the purpose of God-realization ; when the mind is made to rez 
the unimaginable, it is led Godward and is lost in Him. -— 
All the faculties of the mind are to be transformed and utilize Tel 
the attainment of God. Miseries and sufferings in the world are d 
for urging the people to resort to a life of whole-hearted devotion ipd ; 
There is no distinction of caste, creed, colour, or nationality in em 
and wherever there is devotion there is liberation. Real devotion shoul 
be concentrated, whole-hearted, and all-absorbing. Tukarama tells us that 
one should run after God with all the force of will and earnestness, as the 
waters of a fountain rise up in one jet. Asa moth falls on a lamp directly 
and unhesitatingly, so should we courageously strive for the mystic ha 
with God ; nay, the numberless difficulties in the way of realization shoul 


fill the mind of the aspirant with joy. Janabai rightly remarks that real 


asy to acquire, for it is as fierce as fire, as terrible as poison, 
the edge of a sword. It consi 


the love for Him should be so overflowi 
be merged in God. 


The 


al God more than the impersonal 
Absolute, 


present Himself before them bs. 
pleasures of unceasing love, while 
With His absolute formless Being. 
impersonal ; He is both, and tran- 
discursive knowledge, and beyond 


form the subject- 


à and His greatness alone should 
Matter of kirtang. Ekanath: 
for performing 


Tee Be a and Ramadasa lay down rules 
€ Mirtana which is useful for Spiritual progress, The 
370 


THE MAHARASTRA SAINTS AND THEIR TEACHINGS 


performer should never be a burden to others ; he should sing with joy the 
holy lives of the saints, and of the incarnations of God; he should never 
sing of anything except devotion and knowledge, and should sing the Lord’s 
praise in such a way that His form may be indelibly impressed on the hearts 
of the audience. This kind of kīrtana is rightly regarded by Tukarama 
as the holy confluence of God, the devotee, and His name. It is a sure 
means of liberating oneself and others from the bondage of worldly exist- 
ence. The joy in Airtana is perennial and ever new. It infuses miraculous 
powers into a person, lifts him above all fears, and brings for him the bliss 
of unitive life in God. ‘The saints declare that, if a devotee sings lying in 
his bed, God hears him standing ; if he sings sitting, God begins to nod in 
Joy; and if he sings standing, God begins to dance. Smarana or remember- 
ing God's name, which comes next, is so highly praised by all that it forms 
a class by itself, and hence deserves to be considered separately. Püdasevana 
or service of the feet of God, arcana or worship of Him, and vandana or 
obeisance to Him are other forms of devotion and means of mystic union, 
which are described in detail by Ekanátha and Ramadasa. More impor- 
tant than these is dasya bhakti. Muktabai rightly states that a devotee 
becomes himself God by the whole-hearted service of God. One should give 


one’s all to God, and should be ready to lose everything in order to gain 
sakhya or His friendship, which is regarded as the eighth kind of devotion. 
One should behave in a Way that will please God, so that friendship may 
easily arise, and one should never forgo His friendship for any worldly 
gain, howsoever great it may appear to be. Atma-nivedana or self-surrender, 
entire committal of oneself to God, is the last kind of devotion. It consists 
in the realization of the unity and identity of one’s self with God by service 
to and grace of the guru. ; 

Ekanatha illustrates how all these nine kinds of devotion were exclu- 
sively followed and developed to their utmóst limit with the same ultimate 
result by the following saints of old: King Pariksit followed Sravana ; 
Narada, kirlana ; Prahlada, remembering God's name ; Laksmi, service of 
God's feet ; Akrüra, worship of, and prostration before, God and saints ; 
'Hanumat, whole-hearted service of God in all ways conceivable ; Arjuna, 
friendship of God ; and King Bali, absolute self-surrender. One attains the 
highest aim of life by intensively following any one of these nine kinds of 
devotion ; for psychologically each is of equal amportans® in creating an atti- 
tude of mind conducive to the mystic realization of Reality or the Absolute. 


GLORY OF GOD'S NAME 


Repetition of God's name is the simplest of all spiritual practices. 
People take only a sackful of corn to the field to sow, but reap and bring 
371 


THE CULTURAL HERITAGE OF INDIA. 
back to their homes cart-loads thereof 
God's name brings in its train as grea 
repeating God's name, one should tu 
censure of others. This is the only 
God's name without love is as frui 
without their light. He who- has 
regards the name of God rather lig 
he is released from the circle of b 

A true devotee continues re 
when he is being overcome 


; similarly, the simple repetition of 
t a profit as the love of God. While 
TD a deaf ear to the vilification and 
Way to purify the mind. Remembering 
tless as painting the sun and the moon 
No conviction of spiritual experience 
htly ; but once he gets the experience, 
irth and death, 
membering His name with joy even 
by death. All difficulties are destroyed by 
all conditions 
Its power is ineffable. 
while forgetting it 


from the repetition of God’ 
lustre is enhanced by love 
elements ; and the evil te 


S name: the bo 
; the mind is t 
ndencies are fi 


n and contempla- 
ith mystic experiences 


following remark of 


€ cannot be realized; but 
» He cannot be left, ; 
ons; and Hi i 


T eyes, nay, 


on Various occasi 
when we shut ou 
That such Visions are super: 


he seen even by the blind, ana Bie wis ae yok 
elementary mysti ; m 
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he was delighted to see a panorama of an inconceivable variety of colours. 
He algo mentions that he saw invaluable and beautifully shaped pearls of 
a bright colour, and that he became all eyes and saw eyes everywhere. 
Nivrttinatha speaks of God's wonderful fragrance. 


"THE CENTRE OF INDIFFERENCE' 


The progress of the seeker on the path of spiritual life is not uninter- 
rupted and smooth. Though he sees some forms, lights, and colours, and 
ls, yet when a certain stage of develop- 


hears some mystic sounds at interva 
ment is reached, he finds his enthusiasm for mystic life slackened, his 
by various doubts as regards the 


progress arrested, and his mind overcome 
reality of the spiritual life itself. This stage in mystic life is marked by 
all sorts of disappointments, combined with a variety of calamities that 


are hurled on him by the jealous God, as if to test his love for and faith 
tic literature as the 


in Him, This stage in spiritual life is known in mys 
dark night of the soul. Most aspirants have to pass through this stage, 
which Carlyle calls ‘the centre of indifference’, before they reach the stage 
of further illumination or the stage of eternal ‘aye’. Rare indeed are 
the saints like Jfanadeva whose progress in spiritual life is absolutely 


Continuous, 
Of the Maharastra saints, Namadeva, Tukarama, and Ramadasa had 
f the soul, and one finds a very pathetic 


to pass through this dark night 0 one ance 1 
on of their mind in their works. 


and vivid description of this conditi à de 
Tukarama was dissatisfied with the praises about his realization by others, 
because he was inwardly convinced that he had not realized God. He had 
his doubts as regards the possibility of God-realization. He tells us that 
his yearning for God-realization Was greatly increased by hearing the 
mystic experiences of those “who had advanced in spiritual life ; and he 
implored the saints to plead for him before God. Driven to desperation, 
Tukarama quarrels with God, uses cutting words, and even abuses Him. 


He tells Him +. miserly, UD) ateful, and cruel, as is natural with 

that He is miser'y, gr à ; 
one devoi ities and that he is ashamed to call himself His 
evoid of al] qualities, 2 dod, as if he were "ew n 


devotee ; i fall flat o 

+ that all his prayers +a 3 d . 

à corps d with grief and anxiety, Námadeva awaits the 
je. uem e the heavens; in despair, he entreats 


arrival of the cloud of mercy i ; $ 
God t , does the mother whose child has fallen into 
vein) to dk qe a J] us how they are dying for God, 


fire, B 3 4 and Tukarama te 
pea eae cp hat of a girl who is leaving her home for that 
like that of a fish out of water, and 


of her husband for the first time, or ; 
both entreat God to hasten to them with help before they expire. In his 
Utter despair Tukarama declares for him God is dead. He finds 
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the. situation so unbearable that he decides to commit p n: 
is blessed with the beatific vision of God. In many works of íi ed 
also, particularly in all his poems known as Karunastakas, there y "cos 
similarly intense and earnest longing for God-realization, marked by 


: rogr d 
and disappointments and ultimately relieved by continuous progress an 
the bliss of the unitive life. 


VISIONS AND ILLUMINATION 


The dark night of the soul is ultimately transcended and the mystic 
reaches his destination. One’s mind is absorbed in hearing the ir 
.sound that destroys all passions. The sound is like the loud beating s 
the cymbals (Gora); it is sorfetimes so extensive that one feels as if t 
heavens were reverberating with it or were endowed with tongues J » 
deva) The sound proceeds, Carigadeva tells us, as from a machine, bu 


: : S re 
no form is-seen. The sweet notes of a stringed musical instrument a 
heard, and the mind is lost 


in that bliss. Namadeva had a combined 
experience of both light and sound. He reali 
the supreme li 


ght beyond the sun and the m 
loud beatings of drums. The sound heard further developed into auto- 
matic speech or writing. 


This is the common experience of both Nama- 
deva and Tukarama. Jňā 


a torch in His hand and pen 
a shower of stars, the light (2 
; there is an end to all darkness, and on 


the face of God, shining like 
ul like a bright diamond set 


u i f the body 
face B Go a Consciousness O: 


with no covering, 


THE MAHARASTRA SAINTS AND THEIR TEACHINGS 


Tukarama tells us that God pursued him wherever he went. Such a vision 
of God banishes all fear and renders the mystic. silent. Jfianadeva saw 
God in infinite forms and dresses, and had all his doubts resolved. 

The next stage in spiritual development is the experience of close 
contact with God. Jfanadeva tells us that he touched God without his 
hands, and that he embraced God without his body. God began to move 
and nod and dance in joy and whisper to him His secrets. One enjoys 
all the eightfold sattvika emotions in such mystic realization of God: 
all at once the hair stands up, the body perspires and trembles with joy, 


tears trickle down, excessive joy wells up in the heart, the throat is choked 


up, the tongue is tied tight, and the breathing is quickened. One feels 
heritage, and however 


as if one was suddenly made the master of a rich 
much the spiritual bliss may be enjoyed, one -does not feel satisfied, for 


such bliss knows no satiety. 


: THE UNITIVE LIFE ; 

The last stage in the mystic life is the experience of the unity of 
the self with God or Brahman. This is known as the unitive life in God, 
a thing experienced by the majority of great saints all over the world in 
all times. Tukarama informs us of his having seen the death of his own 
body and of having offered it to its Lord. He and Jfanadeva both had 
the experience of the identity of the self and God ; for they tell us that 
they found the form they were seeing to be identical with their own self. 
Ekaniitha felt that he had himself become Brahman or Atman; every- 
thing that he saw Was Brahman, there being no place that was not filled 
by It. Jüanadeva also experienced the oneness of himself with his guru. 
He asks, ‘God, His devotee, and the guru are united together, as three 
g becomes God, how is one 


rivers merge in a confluence ; when everythin 
to worship Him?’ A devotee who is blessed with this experience has no 


duties to perform, except to remain absorbed in the bliss of the unity with 
God. Jfianadeva and Tukarama speak of their being crowned as the kings 
of the realm of the unitive life in God to the beating of drums. Now they 
Possess complete sovereignty ovet everything in the world, even over death. 
Tukarama says that he has in his hands the keys of the rich treasury of 

s asked for, never saying 


Spiritual experience, and offers anything that is 
‘no’ to anybody. When such a devotee is OD his deathbed and cannot 
Sit up for meditation, God comes to his help and serves him. Jfianadeva 
remarks that the devotee's ‘lifelong service of God would be of no avail 
if this docs not happen. He considers it no wonder that the devotees who 

ereignty of the Self or the state of 


have attained’ to real svüra]ya (the e 
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the resplendent Atman) in this very life, and are eternally united with 
God, become God after their bodily death. 


CHARACTERISTICS OF A TRUE SAINT 


We shall conclude this very short account of the mystic piso’ 
of the Maharastra saints with a brief survey of the main ean 
an ideal saint as mentioned by them. The saints are disintereste 4 
generous like clouds, and fulfil all the aspirations of those pon 
themselves to their care. They ‘are free from all sense of egoism anc 
attachment to their body. They never beg anything of anybody except 


God. ‘Their contemplation is absolutely free from doubt. They never 
fail to practise meditation e 


are above the dualities of w 

risy, and other ignoble qu 

name. Ekanatha rightly re 

of true saints. They are softer, than wax and yet harder than adamant. 

The whole world is a hom 

can confer a vision of Go 
The ideal saint, thou ^ 

to Ramadiasa, a practica] man. He is all-sided, always works and leads 

people to the service of God. H 

lowest ; he understands their hea 

their faults, and helps them to develop their merits, The real saint moves 

all to activity, keeping himself 
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THE MEDIAEVAL MYSTICS OF NORTH INDIA 


T HE spiritual soil. of India, like a delta, is made up of layer upon layer 
H of its religious endeavours from time immemorial. Every, day we are 
discovering fresh historical materials, which demonstrate how varieties of 
sustained religious striving have contributed to its formation. Religious 
faiths all seem to have worked on the principle of ‘Jive and let live’. Un- 
fortunately, in the struggle for existence, this spirit of toleration was 
gradually vitiated by invidious distinctions in the social and spiritual life: 


THE ANCIENT RELIGIOUS MILIEU 


Our knowledge of the pre-Aryan religion of India, whether of the 
aborigines or of the Indus valley people, is still sketchy and uncertain. 
The religious and cultural history of India begins practically with the 
coming of the Aryans in the early Vedic period, and gradually develops in 


all its manifold richness through the interaction of its different contributory 
factors. Just as the early Vedic religion grew UP and developed around 
sacrifices as its centre, so the different schools of Tairthikas (advocates of 


holy places), including those of Buddhism and Jainism, grew up in the 


Opposite direction around their own tirthas (holy places). The followers 
of the Vedas (the Mimarhsakas) held up the householder’s life as the ideal, 
and heaven as the goal, while the Tairthikas advocated asceticism as the 
ideal of life, and nirvana or final deliverance as the end of all human 
endeavours. , 
While the Vedic religion was generally exclusive, the later religions, 
Characterized by the. predominant influence of j/iana (knowledge), yoga 
j (devotion), were more - inclusive. 


(concentrated meditation), and bhakti t ; 
Thus we find that from very early times foreign tribes such as Sakas and 


Hünas were easily assimilated into the Buddhist, Vaisnava, and Saiva sects. 
Gradually, both the Vedic and post-Vedic religions lost their power and 
influence over the people ; then followed an age of spiritual disintegration, 
When the religious life of India stagnated and her spiritual forces were 
dissipated in mere repetition of one or other of the older religious forms, 
Whether of the Vedic sacrifices or of Saivism and Vaisnavism. Some con- 
Centrated their energits on the resuscitation of the Vedas and conservation 
of the old social order with the help of the smrtis ; a few, on the other hand, 
attempted to conquer the heart of India with the help of the Tantrika 


Modes of worship. 
877 
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THE NEW CHALLENGE — 
At this juncture, there Rd Wa ze ps tacos m m 
i vest, the religion of the Prophet Moha ied. pee 
sc pep of India did not begin with coercion jm rt 
the first conversions were éffected by its saints and mysti P kc 
Mohammedan saints and preachers came to India, the presene Mars 

rival faith drove them to a more intense life of religious austerities. 


iei i sek more 
virtual challenge inspired the religious men of India also pee 2: 
: : 5 
earnestly for the truths of their own faith. Thus the coming 
Mohammedans to India inaugurated a 


period of earnest spiritual pi 
sciousness among both the Hindus and the Mohammedans. Hinduism n 
Islam, strictly bound by the tenets of their own scriptures, had Dopo ad 
of contact with each other. "They were like the two banks of a river e is 
separated by the stream that flows between them. Who was to build a 
connecting bridge? The orthodox Hindus as well as the gaudes 
T this task, and'it was left to the frec ed 
both these groups, the Hindu bhaklas and th 
Mohammedan Sufis, to devote their lives to the construction of this bridge- 


in North India was Rāmānanda, 

ānuja. He was born at Prayāga 
: ily. sense that he started the 
movement—the wor fuu Kote. But from. 
his time onward, 


ninterrupted flow of this stream of 
thought througho 


à : ibution to 
dle ages. His unique contribution 
Indian spiritual life was the spirit of i 


observed in his teaching: he 
Was true and of permanent value in our spiritual heritage— 
the Philosophy. of meditation (yoga) and knowl 
absolute surrende 


edge from the North and the 


; the philosophers, d 
‘ phage » Went deeper into the philoso hy of jüüna anc, 
bhakti ; Hemadri t writers 1A the Nibandhas 
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es to the regulation and conservation 


(digests of conduct) devoted their liv 
Sarvananda, Pürnánanda, and other 


of the social order; Agamavagisa, 
Tantrikas of Bengal, the various sects of Vaisnavism and Saivism, the schools 
of Nirafijana, Nathas, and Yogis—all made earnest attempts to find out a 
way that would answer the need of the times. 1 

k Ramananda borrowed ideas from all these .various religious schools, 
vitalized them with the love and devotion of his heart, and founded a new 


path of spiritual realization. We do not come across many of his sayings, 


but the radiant personality of his disciples—the men he created—constitutes 
ng of his, incorporated in 


his living message. We come across only one so. 
the Granth Sahib, but this single poem is a sufficient indication of his 
philosophy : 

"Where shall I go? ‘The music an 


my heart does not wish to move, my mi 
One day, my heart was filled to overflowing, and I had an inclination to go 


with sandal and other perfumes to offer my worship to Brahman. But the 
` guru (teacher) revealed that Brahman was in my own heart. Wherever I 
80, I see only water and stones (worshipped) ; but it is Thou who hast filled 
them all with Thy presence. They all seek Thee in vain among the Vedas. 
If Thou art not to be found here, we must go and seek Thee there. My 
Own true guru, Thou hast put an end to all my failures and illusions. 
Blessed art Thou!  Ramananda is lost in his Master, Brahman ; it is the 
Word of the guru that destroys all the million bonds of action.’ ; 

Though Rāmānanda used the popular name of Rama, his God was 
the one God of love and mercy, without any imperfection—not the uncondi- 
tioned Brahman of the Vedanta, but the beloved, the friend, and the lord 
of one's heart. 

When ‘Ramananda perceived that there is only one God who is the 
origin of all, all the distinctions of caste and creed vanished for him, and he 
saw humanity as one large family, and all men as brothers. - One man is 
higher than another, not through his birth, but only through his love and 
Sympathy. So,he ‘started preaching to all without any reserve, and his 
fundamental teaching was the gospel of love and devotion. He also gave 
Up the use of Sanskrit and started. preaching in the language of the people, 


thus laying the foundation of modern vernacular literatures. l 
It is said that his first twelve followers Were: Ravidāsa the cobbler, 


Kabīr the weaver, Dhannā the Jat peasant, Sena the barber, Pipa the 
Rajput, Bhavananda, Sukhananda, Agananda, Surasurananda, Paramananda, 
Mahananda, and $ri Ananda.” But some ‘of them were not personally 


initiated by him; they were drawn to his ideas and ideals long after his 
demise, The jest six are said to have belonged to the order of Ramanuja 
i 3/0, 2 


d the festivity are in my own house, 
nd has folded its wings and is still. 
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E : P ;elve, Rama- 
and to have left it along with Ramananda. Besides these oe el peso 
nanda had a number of other followers, most of whom came ron igi in. 
castes; we find a few women also among them. He held tha 


i i i i lost in 
devotee surrendered his life to the divine will, his former life was lo 
God, and a new life began for him. 


RAVIDASA AND MIRABAI E 
. . EA ife was as 
Ravidasa (Raidas) was a cobbler by birth, but his religious life 


ie : , avidasa 
exalted and pure as it was deep. ‘There are over thirty hymns of R 


z ore 
collected in the Granth Sāhib of the Sikhs. Kabīr also has expr essed m! 
than once his deep reverence for him. R 


the one infinite. God, who is above and 
without beginning or end. He preached t 


hearts of His devotees, and cannot be known through the performace of 
any rites and ceremonies, Only one who has felt the pangs of a the 
love will find Him, and the highest expression of religion in life 1s l 
service of man. M into 

It is said that Jhali, the queen ^f Chitore, received her initiation ; le: 
religious life from him, and Mirabai also completed her spiritual discip 
ship under his guidance, . 

Mirabai was the 


A e f 
avidasa was the worshipper A 
beyond all religious sects ps 
hat the Lord resides within 


daughter of Ra 


in-law .. 
ja Ratan Singh and the daughter-in-la 
of Mewar. 


She was devoted to God from her ane d 
stic life with her husband Raja Bhojeu 

turbed happiness; but her troubles pod 
When she became a Widow. Driven by the unjust treatment of her baies d 
n her father's home, but finally gave up t A 
world altogether and adopted the life of an ascetic. The story goes tha 

à, a worshipper of Giridharalāla at first, was later initiated by Ravidas 

mto the worship of the One and the Infinite, But the details of her 
She is one of the greatest women saints ° 
us song: 


m the 
5, full of divine fervour, are sung all over 
country, 


Sena, another disci 


Ra f I he 
a of Ba vas a ba aste. 
j ndho LEM rber b yc 


: oi life, 
P reverence for his religious : 


i 5 il 
His descendants continue to recognize the fam y 
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home with him. His monastery at Pipawat near Dwarka is famous even 
today, and still attracts devout people. 


SUKHANANDA AND, SURASURANANDA 

Sukhananda came of a family of Tantrika worshippers. When he came 
under the influence of Ramananda, his spiritual life attained its fullness 
in jñāna, karma, and bhakti. His daily round of activities was an intrinsic 
part of his life of worship and meditation ; thus his actions formed, as it 
were, a rosary of beads for remembering the name of God, which won him 
the title of ‘Karmajapi’. 

When Surasurananda left his home, 
in his religious quest. He did not permit her at first, 
at the request of his guru. 


his wife wished to accompany him 
but finally acquiesced 


KABIR 

We come last to the greatest of Ramananda’s disciples, Kabir, the 
central personality in the religious history of mediaeval India. During 
the middle ages, there was in North India not a single movement for 
freedom, whether spiritual or intellectual, that did: not bear the stamp of 
Kabir's influence. There has been a great deal of controversy around the 
question of his date, but most probably he was born in A.D. 1398. 

Kabir was the son of a Mohammedan weaver. ` These weavers had 
formerly been Hindus, and their place was very low in the Hindu as well 
as in the Mohammedan society. Thus they were free from the burden of 
useless religious traditions and customs. In such a free. and untrammelled 


famil *c oT lb 

y was this great sou orn. uen 

Kabir received a new impetus from Ramananda and struck firmly at 

the root of caste-distinctions, idolatry, pilgrimages, vows, fasts, and all the 
external paraphernalia of religious life. His relation with the Hindus and 


Mohammedans was equally cordial. He preached to the members of all 


a omen, without any distinction. 

peer ia ito life, Kabir married, and it is said that the 
hame of his wife was Lol. His son Kamal was both a thinker anda devotee. 
When, after his father's death, he was requested to organize a sect in his 
father’s name, he answered, ‘My father had striven throughout his life 
against all forms of sectarianism ; how can I, his son, destroy his ideal and 
thereby commit his spiritual murder?’ This remark estranged many of 


Kabir’s disciples from Kan ciple: ed themselve: 
P H d th 

I his Mohammedan dis P S organiz S 

After Kabir's death, a his Hindu disciples were 


i tery ; 
in Maghar, where they founded a monastery I 
agod tate an ^ by Surat Gopala, with their centre in Banaras. 
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The chief scripture of this sect is the well-known Bijak. In course of time, 
this centre leaned more and more towards Vedantic epi — 
Kabir believed in a simple and natural life, He himself Wei ~ 
and sold it in the market like any ordinary weaver. He did nov hs pe 
religious life as a life of idleness ; he held that all should toil and ya s 
help each other, but none should hoard money. There is E se 
corruption from wealth, if it is kept constantly in circulation in the 
of humanity. 
Kabir ied to express the simple thoughts of a simple heart m es 
common language of the people. He said, 'O Kabir, Sanskrit is the wa 


3 ; , $a di e 
in a well, the language of the people is the flowing stream'. His simpl 
Words had infinite power. 


He exhorted: ‘Be truthful, be natural. 
this truth within your own heart, for there is 


gious symbols and observances—neither in th kc s 
neither in religious garb nor in Pilgrimages. Truth resides within t 
heart and is revealed 


Truth alone is natural. p. 
no truth in the external reli- 


; ; + let 
; consider others the same as yourself ; le 
with love and devoti 


Life is transitory, 
within your own heart ; 
ces, in scriptures, 
Not in favour of 


be successful, 
in God. He is 
Him in holy pla 
Kabir was 
advised: ‘Be 


so why do you fruitlessly search 
in rites and ceremonials?’ 

useless mortification of the flesh. He 
simple life. The whole of creation is 


The mystics of that age 
ostly through these channels 


d th 
- Kabir was great bo 
as à poet and as a singer, ; 


Y caste, did not belong to a 
; à d in the Bhaktamala that he 
conquered all passion. an ires, and ‘lived a life of strict religious 


Y him are found in the Granth Sahib: 
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E There was a devoteé named Namadeva in Maharastra; another 
Namadeva founded a sect and a monastery in the District of Gurdaspur in 
the Punjab. Alam Shah, the last of the Sayyids, built this monastery of 
Namadeva and made an endowment for it in A.D. 1446. There was another 
Namadeva in Bulandshahr, who was a calico-printer. The Namadeva of 
Marwar was a carder of cotton. 


ANANTANANDA AND NABHADASA 

Anantananda, though a follower of Ramananda, was outside the group 
of his immediate disciples. His monastery at Galta near Jaipur is well 
known even now. His disciple Krsnadasa Paihari had Agradasa and Kilha 
as his disciples. Kilha founded a sect called Khaki in the north-west of 
India, while Agradasa is better known as the guru of the great Nabha. 
Nabha was an ‘untouchable’ by birth ; but his name has become immortal 
as the author of the Bhaktamala or life-stories of devotees, a work he 
composed at the command of his guru. The commentary on this great 


Work was written by Priyadasa. 


TULASIDASA AND SORADASA 

ily, long after Kabir, and was 
of Ramananda. He flourished in the sixteenth 
lace of his birth are uncertain. He composed 
the Ramayana in Hindi verse, which was, 
f a large number of devotees through- 
South. His other work, the 
rom the depths of a heart 


Tulasidasa was born in a Brahmana fam 


inspired by the spiritual life 
century ; but the date and p 
the great Ramacaritamanasa or 
and still is, a great spiritual support o 
out North India, and even in some parts of the 
Vinayapatrikà, is.a book of prayers uttered f 
filled with fervent devotion. He does no 
Dada, and other free spirits of the middle ages, 
caste system and the other social and religiou 
but his high poetic vision and deep devotion wo 


among the liberal-minded Mohammedans of his time. 
Sūradāsa was a great poet of the literature dedicated to Krsna, as 


Tulasidása was of the literature of Rama. He belongs to the first half of 
the sixteenth century; his date is fixed by some as between AD. 1483 and 
1563. He is said to have been blind from his very birth. His songs are 


Sung all over India. 


because he did not reject the 
s conventions of the time ; 
n him many admirers from 


DHARMADASA AND MALUKDASA 
was a Bania or merchant by caste, and 


Dharmadasa, a disciple of Kabir, 
founded a monastery at Chhatisgarh in Madhya Pradesh. Followers of his 
Dharmadasa was a married 


faith can be found in several parts of India. 
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man, and the heads of his order were required to marry. The line of 
i c ; e extinct. 

NR ds eee of the many followers of Kabir, Ns 
born towards the end of the sixteenth century in the District of d fe 
He was kind and compassionate, and, though a religious man, he oa de 
life of a householder. The monasteries of his sect are found all over nd 
India and even beyond, from Bihar to Kabul. He too preached e 
the worship of images and other external forms of religion, and his d 
rely entirely on the grace of God for their salvation. He was aga 


mortification of the flesh, and taught that the true path of spirituality lay 1n 
the simple devotion of the heart. 


: DADU AND HIS FOLLOWERS 
The most famous of the followers of Kabir's ideals was Dadü. He was 
born of Brahmana parents in Ah 

the village of Narana or Nar: 


panthis) have now their chi 


nd of love and comradeship, and ae 
‘Parabrahma-sampradaya’ to giV 


possess great depth and liberality 
the influence of Kabir. 


5 : ion 
we must meditate on Him. pe^ 

and devotion, and it is deepened a 
by Prayers, but by joinin ice to His service of the universe. 


- : Es; : 1 
all sins and impurities, we sincerely 


believed that the 
realization, 


His two sons, 


Garibdasa and Maskindasa, were men of very high 
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Spiritual attainments ; and his two daughters, Nanibai and Matabai, spent 
their lives in devotion and have left behind them sayings of exceptional 
beauty. 

At the request of Dadii, his disciples made a collection of the devotional 
writings of all the different sects, calculated to help men in their striving 
towards God. Such an anthology of the religious literature of different 
Sects was perhaps the first of its kind in the world, for the Granth Sahib 
Was first compiled in a.D. 1604, while this anthology was completed some 
years before a.p. 1600. ‘This collection includes many sayings of Moham- 
medan saints like Kazi Kadam, Shaikh Farid, Kazi Mohammed, Shaikh 


Bahawad, and Bakhna. 


SUNDARADASA AND RAJJAB 
Among the many disciples of Dadi, Sundaradasa (A.D. 1597-1689), 
Rajjab, and others were distinguished personalities. Dädū persuaded his 
disciples to render into simple Hindi from Sanskrit the abstruse philosoph- 
‘ical truths. He also made it a practice among them to write in Hindi prose 
and verse. Dadiradmitted both Hindus and Mohammedans to his disciple- 
ship, and there have been many gzrus in his sect who came of Mohammedan 
families. Even today, in Rajjab's branch of Dadü's sect, any one who 
attains to the height of spiritual realization is accepted as the head of the 
Order, whether he be a Hindu or a Mohammedan. The songs ! and 
Prayers of Rajjab are universal in appeal and superb for their spirit of 
devotion, 
Rajjab says: 'It is dark all round, the only light is within our own 
hearts. Of what avail are renunciation and mortification? Will they bring 
US any nearer to the Light? Let your worship find its fulfilment in the 
temple and mosque of life ; if the mind creates trouble there, fa the 
unbeliever out. Let your spiritual aspiration be fulfilled in the realization 
Of the wholeness of life—compassion and strength and wisdom and devotion, 
You must not neglect any of these parts of life. Be heroes, for it is only 
the hero who will attain the new vision.’ 
He also taught: “There are as many sects as there are men ; oe has 
Come into being thé diversity of spiritual endeavour. The sacred stream 
of the Ganga rises from the blessed feet of Narayana, but the feet of the 


the heart of every 
Ord are j rts of the devotees. Thus from ; 
in, the hea If I can unite all the streams of 


devo re hi 

tee flows a Ganga ,of thought. ; 

thought in this world, such a confluence would indeed be the holiest of 
Places,’ 
1 1 13 

He further said: ‘This universe is the Veda, the creation is the Qur'an. 
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ink that. the 
i āzi indeed deceived when they think t : 
^3 mbil y cae] pee the leaves of their dry Lied bs. 
whole world is bi er is the page on which the story of the univer ion 
zu f R af ed of life. When all these hearts unite m ber 
2 NL there you will find all the Vedas and the Qur‘an. 
uni ; 


st our 
is the living Veda, the living Qu ‘an ; study that. W y do you wa y 

L " ; l T h e 
time over the dead books? 


OTHER KABIR-PANTHIS -— 
'The sect of Kabir was split into twelve different rn i peathls 
religion was preached in Kathiawad and Gujarat. Ot these putt “ihe 
or schools, the Udas-panthis, though followers of Kabir, have ee eS 
orthodox schools in their insistence on formalism and meaning 


: : = rely 
monial purity. They have none of the lofty ideals of Kabir, but me 
cling to external purity. 


: " 

Bhan Saheb was the leader of the only branch of Kabir's school n 
worked in Kathiawad with a living spirit and M A NU 
flourished about the first half of the eighteenth century. His son ‘al of 
was also famed for his spiritual attainment, but the most meee 
Bhan Saheb’s disciples was the ‘untouchable’ Jivanadasa. Ravi hati 
another disciple- of his, was also a religious man of celebrity. won 
Saheb cherished the desire of removing the spiritual darkness and deg dhe 
tion of his people with the help of his disciples, which earned them 
nickname ‘Bhan army’, . 

Dharanidasa eee in A.D. 1556 in a Kayastha family of the d 
District. His teachings are also very liberal. He says: ‘The only rot 
of action is in realizing the ideal in this workaday world. The Lord e on 
hearts is not far from us; we realize Him only through the pangs of lo 
External observances like 


rA thing 
vows and pilgrimages are useless ; the only 
that counts is love and longing,’ 


GURU NANAK 


Guru Nanak (A.D. ] 
preached nam 


soirs 
away with usa qi 
He was succeeded by nine o 


Social practices, : a 
Gurus, of whom Guru G ho organized the Sikhs into 


obind Singh, w 
powerful religious and politi 
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PURAN BHAGAT AND CHAJJO BHAGAT 

The Yogis Puran Bhagat and Chajju Bhagat are well known through- 
out the Punjab. Babalal, too, though born (c. AD. 1590) in Malwa, lived 
and taught in the Punjab. His views greatly resembled those of Kabir 
and Dadi. He declared: 'Sel£restraint, purity of heart, compassion, service, 
simplicity, right vision, and conquest of the ego constitute the path 
of love and devotion that-leads to God. The bliss of this love through 
communion with God cannot be expressed in ‘words.’ The liberality and 
depth of his religious life brought him into close contact with Dara 
Shukoh. 


DARA SHUKOH AND CARANADASA 
s Dara Shukoh not so much as an emperor's 
The great dream of his life—a dream 
shattered by his untimely death—was the brotherhood of all faiths and the 
unity of mankind. After him, this great vision of unity was lost in the 
atmosphere of hatred and rivalry created by the warring sects and religious 
schools. One of the admirers of Dara Shukoh was the devotee Sarmad, who 
was executed during the reign of Aurangzeb for the liberality of his religious 
Views. Sarmad fearlessly declared his convictions up to the last moment. 
Azam Shih, a son of Aurangzeb, was an admirer of the poetry and spiritual 
practices of the Vaisnavas. : i 
The Azads of this period, though Mohammedans, held very liberal views 
about religion. The Rasulshahis of Agra-also followed the yoga and Tantrika 
Practices. They were lovers of poetry as well as wine. — 

Caranadasa, born in A.D. 1703 in the village Dehara in Alwar, was one 
of the many whose religious outlook was broadened under the influence of 
Dara Shukoh, The sect founded by him is noted for its moral purity. His 
emphasis on purity of life did much to check the corruption prevailing in 


Society at the time. 
Caranadasa forbids th 
putation, theft, adultery, 
recommends the following virtues: 
company, reverence for one's own 
God. His sect includes both house 
this sect dress simply and unostentatiously. - 
Caranadasa taught: "phis universe 15 permeated by Brahman ; so 
Symbols like the tulasi plant and the Salagrama are useless. A good and 
Pure life is the first word in religious life ; love and devotion are its soul. 
But these are futile unless they are expressed through service, for the emo- 


tions of the heart are substantiated by action.’ Two women relatives of his, 
38 


Indian tradition remember: 
son, but as a mystic philosopher. 


e following: false, indecent, or harsh words, dis- 
hatred, evil-wishing, animosity, and pride. He 

piety befitting a true householder, good 
guru and for holy men, and devotion to 
holders and ascetics. The followers of 
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i iri realizati rough 
Dayabai and Sahajobai, reached great heights of spiritual realization throug 
contact with him. 


SRI CAITANYA AND SANKARA DEVA ae 
Sri Caitanya (a.D. 1485-1533) was born in a Brahmana family A 
Navadvipa. He founded a new school of Vaisnavism and was instrumen d 
in spreading the cult of devotion in Bengal. Hé had several orsa 
disciples and followers, who kept the flame of devotion burning bright a f 

carried his doctrines to the masses in several parts of North India. He ha 
a Mohammedan disciple too. Caitanya emphasized on all-embracing love 
and service of living beings as a means of God-realization. : 
Sankara Deva of Assam (A.D. 1486-1568), a Kayastha by birth, was another 


religious reformer with equally liberal views. "The sect he founded admits 
Mohammedans and Nagas into its fold, and 
temples. 


of Südras. 


à es r 
does not believe in images 9 
There are instances in it of Brahmanas accepting the discipleship 


SOME MINOR SECTS OF BENGAL AND ORISSA 

The Yogi Pantha (Yogi sect) also inspired many of its members to 
compose songs and lyrics. The influence of the songs of Gopicandra of Bengal 
can be observed all over India. It is chiefly the Mohammedans who compose 
and sing these Songs, and they are known in the north-west of India as 
Bhartharis or Bhartrharis. "Though Mohammedans, they wear the ochre 
robe of Hindu ascetics, and their presence is indispensable in many Hindu 
ceremonies. 

The Natha Pantha and the Nirafijani Pantha were prevalent in Bengal 
and Orissa befor i 


Dhani, Ramavallabhi, Jagamohini, Bala 
Darbes-Saifi, Sathyogi, and 
Sahaji, Nirafijani, and Nath 
Schoóls do not believe in Ca: 
differentiate between the 


rami, Neda 
Kartabhaja were all 
a cults, 


(the shaven), Aul-Baul- 
greatly influenced by the 
and toa certain extent by Islam. “These 


Stes or sects, temples or images, and do not al 
Hindus and the Mohammedans, 


THE SUFI MYSTICS oF SIND 

Any account of the mystics of Sind i i 

; must be sha im, who 

lived about A. 1600. He received his first r pd 
88 


cligious inspiration from a 
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Vaisnava saint near Ahmedabad, who initiated him into the mysteries of 


Om. This symbol served as a beacon-light to him. 

The next mystic worthy of mention is Shah Inayat, a universally 
respected figure. When the Hindus of Sind, under the oppression of the 
Kalhora kings, were fleeing in numbers to save their life and faith, it was 
he who sheltered many such fugitive families in his own hermitage. His 
faith that God is not the property of any particular sect finally led to his 
execution. 


But it is Shah Latif who holds the highest place among the mystics of 


Sind. He was the greatest poet and singer of the province, and his songs 


are sung by people even at the present day. His shrine at Bhit was a weekly 


meeting-place for both Hindus and Mohammedans of either sex, for spiritual 


communion. 


It was:not unusual to find ‘in Sind 2 Hindu as the guru of the Moham- 


medans, or a Mohammedan as the guru of the Hindus. The songs of the 
Sufi mystic poets Bedil and Beka$ are still widely sung by Sindhi men: and 
Women. The real name of Bekas was Mohammed Husain. He died at the 
age of twenty-two, but has left a: deep impression on the religious life of 
Sind. The poets Rohal and Qutub also belonged to the same fraternity, 
and have left behind them songs. that are as sweet as they are profound. 
At their shrines both Hindus and Mohammedans used to congregate and 
keep all-night vigils, singing religious songs. 


THE NEO-SUFIS OF DELHI 


After the Sufis o£ Sind we come to the ne 
^». 1600, there lived near Delhi a Sufi mystic by the 
He was the guru of Biru Saheb, a Hindu, who again 
great mystic Yari Saheb. 

Yari Saheb, who flo 
sectarianism, He says that the 


o-Sufis of Delhi. About 
he name of Bawri Saheb. 
was the guru of the 


ap. 1668-1725, was free from all 
eyes should be painted with the dust of the 
Suru’s feet as with collyrium. His poems, in which the name of Allah is_ 
Mentioned along with that of Rama and Hari, are full of abstruse meta- 

inting of the Creator on the 


Physical truths. He says: ‘This creation is a pal 
Canvas of void with the brush of love. He who has not experienced this 


Joy through love will never know it through reasoning. Men and women 


àre as bubbles on the ocean of divine love". 


urished about 


THE SATNAMIS 
Gulal Saheb and Jagjivan were the disciples of Bulla, a disciple of 
sect known as Satnami (Satyanami) 


Yari Sa "á f 

āheb. Jagjīvan was the founder of a ni 

and was, ws s to Grierson, born in a.p. 1682. He taught that spiritual 
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insisted on 
realization was possible only through the grace of Cod, and -— Mes 
purity as the essence of a religious life. His aspiration was to u 
i i igi ife through love. 

f Hindu and Muslim religious life t ih | T" A 
xu who lived about a.D. 1720, was the disciple of Gulal — is 
the guru of Gobind Saheb. The latter had as his disciple the p a 
saheb who is remembered with respect in the religious tradition o 
especially for his famous poems in kundalià metre. W 
later.- 

There were some other sects know 
before and after Jagjivan’s time. 


e shall speak of him 
n by the same name of Satnami, Lon 
One of these was founded by Gute 
of the cobbler caste. The followers of this faith do not touch animal e 
or wine, do not believe in image-worship, and, though considered itd 
ables’, do not acknowledge the superiority of the Brahmana and ot 


: das MA E ‘acter and 
castes. According to them, Superiority consists in purity of characte 
conduct and devotion to God. 


THE ALAKHNAMIS AND LALDASIS 
Another religious man of the same caste was L 
founded a sect known as Alakhnami or AI 
in Bikaner. The follow. 
upon the invisible One 


algir or Lalbeg, wog 
akh-gīr, which has a great vogue 
ers of this sect do not worship images, but meara 
who cannot be perceived by the senses. The firs 
according to them, are non-violence, catholicity, 
‘Do not be anxious about the next world,’ they sayy 
ghest bliss in this. Heaven and hell are within a, 
T with the words ‘Alakh kaho’ (take the name of God 


E es : ; are 
periority of the higher castes. They ar 


caird 
temples, for they Bade 
uth. The monks of "E 
and: restrained behaviour. They do no 


Dot sorry that they are deb 
these as low places, where 
sect are noted for 


their gentle 
mind if they are refused alms, 


The Laldasi sect was founded 
tribe of Rajasth 


The followers [) 
been deeply i 


by Laldasa, w 


: A r 
ho was born in a robbe 
in the latter half 


me tribe. This school has 
and Dada, and their devotion 


DARIYA SAHEB AN 
of Dariya 
Worship God under 


The followers 
Satnami, 


D GARIBDASA 


Saheb, though they do not call themselves 


the name of Satnàm or Satyanàm. Dariva 
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Saheb was the son of Piran Shih, a great devotee of God, who belonged to 
a well-known Ksatriya family of Ujjain. His ancestors once ruled in 
Jagdishpur near Buxar, and Piran Shah is said to have become a Moham- 
medan under compulsion. ~Dariya Saheb was deeply influenced in his 
religious life by the teachings of Kabir. His followers pray like the Moham- 
medans in a standing posture called kornis, while their prayers in the sitting 
posture are known as sizda@. They do not believe in scriptures, rites and 
observances, pilgrimages, VOWS, vestments, or mantras. The worship of 
images or incarnations, caste-distinctions, the partaking of meat or wine, and 
all forms of violence are all strictly forbidden in this sect. ` 

There was another Dariya Saheb who was born in A.D. 1676 in Marwar, 
in a Mohammedan family 5t cotton-carders. On account of a strong simi- 
larity, of teachings, he is believed by some to be an incarnation of Dadü. 
He has many followers in Rajasthan, where the monasteries of his sect are 
scattered in different places. He worshipped God under the name of Rama 
and Parabrahman. The section entitled Brahma-paricaya in his collected 
poems deals with the mysteries of yoga. His sect includes both householders 
and ascetics among its members, and his songs are very popular with both 


Hindus and Mohammedans. 

There were many mystics bearing the nan 
one was the son of Dada. The second Garibda' 
in the village Chhurani in the Rohtak District in A-D. 1717 and died in 1778. 
It is said that he was given spiritual initiation by Kabir ina dream. This 
Garibdasa was a householder, and the heads of his religious organization 


are also householders. He worshipped God under the different names of 
Rama, Hari, and Allah. He also preached that all external forms and 


observances of religion were unreal and that the only true path was the 
path of love and devotion. His prayers are extremely touching. There was 
a third Garībdāsa in the Punjab, who tried his best to bring about a synthesis 


of the Hindu and the Mohammedan religious practices. 


ae Garībdāsa. The earliest 
sa was born in a Jat family 


SIVANARAYANA 
as born in a Rajput family in the Ballia District about 


A.D. 1710, He was a pure monist, and was completely against image-worship. 
He believed God to be without form and attributes. Any use of animal 
food or intoxicants is strictly forbidden in his sect, and the path laid down 
is one of single-minded devotion, purity of life, self-restraint, and love for 
humanity. This sect was open to members of all creeds and castes, and 
the union of all forms of faith in one universal religion was the dream of 
Sivanarayana’s life. Sivanarayana was inspired, though not directly, by the 
Genial ate and his pibe contains elements from both the 


Sivanarayana W 
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Hindu and the Mohammedan religious traditions. It is said that EE 
tented Shah (A.D. 1719-48) was converted to his faith, and the PR 
Wali Allah, Abra, and Nazi also had a deep reverence for his spiritua 

and teachings. . 


BULLE SHAH ; 

Bulle Shah was a different person from Bulla Saheb, the gieigis ay 

Yari Saheb. Some say that he was born in A.D. 1703, in a Sayyid ee 

in the city of Constantinople (Istanbul), and that at a very young s arem 
walked all the way to the Punjab hungering for spiritual truth. In 


igi i j ; ; <ing, 
Indian mode of religious practice he found precisely what he was seeking 
and settled down to a life of meditation 


fierce critic of the Qur'an and al 


men. 

Bulle Shah Says: ‘You will fi 
Ka‘aba, neither in the Qur'an an 
What was easy 
you will not fi 
it only when y 

‘I found 
own heart ; th 


s ; r in the 

nd God neither in the mosque nor in d 
A ayers. 

d other holy books nor in formal peer 
to understand, the scholars have made more intricate. Bullà, 


nd salvation either in Mecca or in the Ganga ; you will find 
ou lay down your ego. 


the highest peace and joy w 


hen I discovered Allah within my 
rough death I have reached 


the life eternal ; Iam ever journey- 

‘O Bulla, intoxicate th 
slander you and call you a 
name of kāfir, Say, "Yes, f 


yself with the wine of divine love. Men will 


hundred names ; when they abuse you with the 
riend, you are right" 


ed and preached in 
He mastered both the 


ne great brotherhood. King 


$ one of his devoted admirers Prananatha had both Hindu 
and Mohammedan followers. His Sect is very liberal in its outlook and 
respects both the religions equally. This stri 


^ Compassion, service, and love 
y orship, both Hindus and Mohammedans 
pray and dine together, 


Santarama or Ramacarana was born in the yi 


llage Surasen of Jaipur 
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between a.p. 1715 and 1720. His disciples are known as Ramsanehis 
or lovers of Rama. They also do not believe in image-worship, and they 
approach God through the path of love. 


NARASIMHA MEHTA AND SAHAJANANDA 

Narasi or Narasitnha Mehta was a well-known saint of Gujarat, who 
flourished in the second half of the fifteenth century. He wrote songs in 
Gujarati depicting the love of Radha and Krsna, which are included in 
the Suratasangrama. Some of his devotional songs and prayers are even 
now very popular among the Gujarati-speaking people.“ 

Sahajananda was born in A.D. 1780 in Gonda District, and founded 
the sect known as Svāmī Narayani. He succeeded in purifying the religious 
atmosphere of his province. His sect admits Mohammedans as well as 
Hindus from the lower castes. Its religious centre in Gujarat is very rich. 


PALTO SAHEB, TULASI SAHEB, AND DEDHRAJA 
The last three religious reformers of the mediaeval period are Paltü 
Saheb, Tulasi Saheb Hathrasi, and Dedhraja. They are all contempo- 
rares of Raja Rammohun Roy, and belong to the transitional period 
between the mediaeval and the modern age. 
Paltü Saheb, the disciple of the saint Gobind Saheb, lived from 
A.D. 1757 to 1825, and is sometimes called Kabir the Second. The follow- 


ing are some of his sayings: ‘The upper castes have ruined the lower castes, 
and ruined themselves too. He who has.seen the truth makes no distinc- 


tion between his own country and foreign countries. “Tbe highest truth is 
Not the objective truth, but that which is realized within one’s heart. There 
1s no higher spiritual discipline than self-restraint and strength. God is 
Not the property of any particular sect. Rise above your petty denomina- 


tions of caste and sect. Humility is a virtue. Serve others and be gentle. 
You cannot see the truth as it is, unless you are possessed. of naturalness. 
The truth is within; in vain do you seek it outside. He who has not 
Seen God in man has exiled Him also from the temple.’ 
It is said that Tulasi Saheb was born about AD. 1760 in the family 

of the Peshwas. He was called Hathrasi because of his settling at Hathras. 
He was:an adept in poth the Hindu and the Mohammedan scriptures and 
Spiritual practices. He too holds that external observances and actions 
count for nothing ; the worship Wi hin the heart is the only true worship. 
It consists in the establishment of a true relationship between one’s own 
f the anomalies of all scrip- 


self and the universe. He was 3 bitter critic of the at 2 
tures. Once seeing a Brahma who was bathing 1n the Ganga, tell a 


na, 
" 1 = T € 
Südra to move away consid: impure, he remarked, 'How 


ering him 
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inconsistent are your scriptures! They ascribe great holiness to the Ganga 
because of its issuing from the feet of Visnu, while they condemn as unholy 
the Südras emanating from the same source!’ He passed, away in 1842 in 
the village of Jogia near Hathras. 

This brief account of the mediaeval saints of North India may be 
concluded with the story of Dedhraja. He was born in ap. 1771 in a 
Brahmana family in the Narnaul District. Driven by extreme poverty, 
he left his home for Agra at the age of fourteen, during the rule of Madhoji 
Rao Sindhia. He found employment in the house of Dewan Dharmadasa, 
and there came in touch with the teligious men of all sects, both Hindu 
and Mohammedan. Having experienced the truth within his own heart, 
he started preaching his own independent, liberal views at the age of 


thirty-three, and underwent much suffering throughout his life for the sake 
of his Spiritual convictions, He preached against caste-distinctions, and 
himself married a Bania’s dau 


tied ghter. : 
to preach his faith, and he was imprisoned by Najawat Ali, the Nawab of 
Jhajhar, for his heretical bel 

prison 


of wome 
freedom 


uring worship. Equal respect is paid 
€ spiritual practices of both Hindus 
hipped by them under different names. 


Their compositions 
own as Nanga (naked), because 
It believes in the fraternity of all 
nd women who are the children of 


rve seclusion. 
1p of all men a 
d 
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28 
TULASIDASA AND HIS TEACHINGS 


NOWLEDGE and devotion, j/íána and bhakti, are two paths laid down 

in the Hindu scriptures as means of attaining God ; and those who follow 
these two ways wield a power in the world that kings and statesmen might 
well envy. For, in the whole of creation, there is nothing of such abiding 
Value for the generations to come as saintliness of character. Deep wisdom 
and boundless love are the characteristics of a saint. The jñānin sees 
only the unity in the diversity of the world and so feels himself one with 
the whole of creation, and the bhakta radiates a peace—active and exalted— 
which silently and gently communicates itself to others, transforming many 
lives and lightening hearts that are heavy-laden with the sorrows and cares 


of the world. 
One such saint, who lived in the sixteenth century, was the poet 
laim of his biographer, Vent 


Tulasidasa. Modern scholars dispute the c 
Madhavadiisa (Beni Madhodas), that he lived for 127 years (aw. 1497-1623) 
and assign to him a smaller span of life (1532-1623). He was a prince 
among devotees, and his Ramacaritamanasa is classed among the best of 


the devotional literature of India. 


EARLY LIFE 
Tulasidasa, born of Brahmana parents, was a little orphan boy, when 
he was picked up from the streets of an obscure village in Uttar Pradesh 
by a sadhu called Naraharidasa, who had been commanded in a dream 
to look after the little boy and instruct him in the life-story of Rama. 
In obedience to this command, he became Tulasi’s benefactor and guru, 
and made himself responsible for his literary and religious education as 
Well as for his general upbringing. Naraharidasa was himself a disciple 
of the great Vaisnava saint and teacher, 


Ramananda, who gave a new 
impetus to the bati movement of the middle ages and left behind a band 
9f eminent disciples like Ravi 


dasa and Kabir. 1 

Naraharidasa took Tulasi to Ayodhya, where he performed his sacred 

thread ceremony, gave him the ‘Rama’ mantra, and started his education 

1n earnest. Adio ten months, they left Ayodhya together for Sükara-kheta, 

2 place of pilgrimage on the banks of the river Sarayü in the District of 
Gonda. Here the master and the 


disciple lived in close association for five 
Years, and it was at this place. as We learn from his Ramacaritamanasa (Bala- 
künda), that Tulasi first heard the fascinating story of his istadeva, Rama, 


395 í 


THE CULTURAL HERITAGE OF INDIA 


i interpre the 
whose divinely human life he was destined to relate and interpret to 
world: 


I heard this story from my guru in Sükara-kheta. 
Being a child and without understanding, I was unable 
| to grasp it.... : 
Still my guru repeated it over and over again, . 
And I assimilated a little of it, according to my understanding. 


These lines give us some idea of the patience and perseverance Een 
Naraharidása must have practised to educate this little beggar boy. hís 
now, perhaps, we understand why ardent homage has been paid E z 
holy feet in beautiful lines in the Opening verse of the following passage 


which contains a pun on the word ‘Narahari’: 
I salute the lotus feet of my guru, 


The ocean of compassion, and God (Hari) in the form of man (nara), 
Whose words like the rays of the sun 


Dispel the heavy darkness of overpowering delusion. 


uri, and sate 
Y of Banaras, to which he always returned after short visit 
to Ayodhya, Citraküta, and other 


HIS WORKS AND THEIR CHARACTER 
known to be the 


far the most i 


ndipini, Rümajia-prainavali, Rama 
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lalà-nahachü, Baravai Ramayana, Parvati-mangala, Janaki-mangala, Krsna- 
gitavali, Hanumad-bahuka, and Rama-satasat. i 

Gitüvali and Kavitavali are both supplementary to the main narrative 
poem, Ramacaritamanasa. Gitavali, as its name denotes, consists of songs 
set to music and written in Brajabhasa dialect. The poet depicts the 
tenderness of Rama’s character, and so the sentiment of sweetness called 
madhura rasa reigns supreme here. ‘In this way he gives the whole history 
of Ramacandra in a delightful style, quite different from that of his formal 
epic. There is no verse in the book which is not a complete little picture, 
and most attractive of all are those in the first book, in which he tells of 
the baby life of his hero and his brothers’ (Grierson). . 

The language of Kavitavali is a mixture. of Avadhi and Brajabhasa. 
His vocabulary is extraordinarily large in this book. ‘His subject is heroic 
and, without having necdless recourse to Sanskrit, he writes in a heroic style. 
In the battle-scene the words themselves by their very sound echo the clash 
of arms and the cries of the combatants, and, in the description of the 
burning of Lanka, the crackling of the flames’ (Grierson). : 

The story as to how V inayapatrika came to be written throws light on 
the central theme of Tulasi's ideology. lt is said that a homicide once 
came to Banaras on a pilgrimage of repentance, crying, ‘For the love of 
Rama, give alms to me, a homicide’. Tulasi, hearing the beloved name, 


gave him sacred food and declared him purified. When the Brahmanas 
questioned Tulasi’s action, he rebuked them for their lack of faith in the 
t satisfied and asked for proof. It was at 


name of ; hey were no AS 
diera wq e of the sacred bull of Siva in the Visvanatha 


last agreed that, if the ima he | 
mts ae from the ne hand, they would accept Tulasi’s judgement. 
The man was taken to the temple, and the bull ate out of his hands. 
This miracle had the effect of prompting thousands of men to lead good 
and reformed lives. The spirit of the modern age, Kali, offended at this 
sudden increase of piety, threatened to Kill Tulasi. T TER 
prayed to Hanumat, who appeared to him in a dream and B m E 
become a complainant in the court of the Lord. The na ehin His 
composition of Vinayapatrika js therefore that of a petition being prese 


to royalty. As supplications have first to be made to See re Be 
courtiers for leave of access to the king, 50 in sweet genii VIAM 
addresses his prayers to Ganesa, the Sun, uo PET ( i as the 
Hanumat, ksetrapala of Kadi, Citraküta and. ats ae 3 Lo» this book 
brothers of Rama, ita, and last of all to his master, e! in view ; aid 
the majestic (aisvarya) aspect of the Lord's vw Pe d a RN ; 7 
Tulasi, as the supplicant, delights 1 LATA sa inished s een 4 
and greatness of his master, Rama, p shine in undimini P h 
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But ignorance, the root of the round of birth and death, 
Is destroyed through bhakti without much effort. 


—Uttarakanda, 118. 1, 4. 


DEVOTION TO Gop 

To say that the path of devot 

is not sufficient for Tulasidasa ; 
latter. In the third canto, Ram: 


ion is easier than the path of piae 
he even makes the former superior to the 
a says to Laksmana: 


That by which I am e 
Is bhakti to me, whi 
It is free and not d 
Jfiüna and vijfiana 


asily pleased, O brother, 

ch gives happiness to my devotee. 
ependent on anything. 

are under its contro], 


—Aranyakanda, 15. 1, 2. 


hearts are given to Rama, 
quenches its thir. 
‘Though the clouds aka crying for rain, throw hail- 
stones and lightning on it instead 

constant longing and for the raindrop. And 
the servant glories in hi 


i "May thou be ever dear to me 
miser’ (Uttarakanda, 180b). 


NAME OF cop 
Catest stress on the constant repetition of the 
the Cultivation of bhakti. 


He says, ‘I salute the name 
Brahma, Visnu, and Siva, the soul of the Vedas, 
i Name and form are two attributes of God. which 
cannot be described, The form of God 


His name, because p, 
remembrance of the name. 
point: 
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For him who, even in his dreams, 
Unconsciously utters the word Rama, 
Tulasi will give-his own skin 
To make the shoes of his feet. 
—Vairagya-sandipini 


When meditation on the personal God is distasteful, 
And the impersonal too is far away from the mind, 


Remember the life-giving name of Rama. 
—Dohavali, 8. 


In the Kali age, knowledge, dispassion, yoga, and samüdhi are 
of no avail. 
Constantly repeat the name of Rama, with unwavering faith ; 
Greater than austerity, pilgrimage, oblation, charity, disciplines, 
and fasts 


Is the repetition of the name of God, O Tulasidasa. 
—Baravai Ramayana 


NINE KINDS OF BHAKTI 

In his search for Sita, Rama meets Sabari, a woman ascetic of the 
jungle tribes, who was greatly devoted to him. To her he describes nine 
kinds of bhakti. He says, ‘The first variety of bhakti is association with 
südhus, and a love for the stories 0 
in all humility to the guru, and the fourt s 
pure heart. Firm faith in me with the repetition of the mantra is a path 
well known to the Vedas and is the fifth category ; control of the senses, 
good conduct, aversion to too much activity, and treading in the path of 
the holy ones make up the sixth; to see the world as pervaded by me, 
while looking upon sadhus as greater than me, is the seventh. To be 


Satisfied with what one gets. and never to see the faults of others make up 


«the eighth ; and simplicity of heart, guileless behaviour towards all, trust 


in me, and to be neither elated nor depressed, whatever may occur, 
constitute the ninth. Whoever has one kind of devotion out of all these, 
Whether man or woman, â movable or immovable being, know 2e p her, 
O bhamini (lady), to be dearly loved by me' (Aranyakanda, 34. 4 ; 35. 4). l 

In the Uttarakanda, Rama compares devotion to the jewel cintamani, 
the wish-fulfilling gem, the brilliant light of which the p m 
cannot approach and the wind of avarice cannot sy Dea i ig t 
destroys the darkness of deep ignorance and overcomes all s^a es of pride 
and conceit. Desire, anger and other wicked feelings cannot approach 


him whose heart is illumined by bn of bhakti. 
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first meeting with Sita, though ‘her words angered Ravana, yet in his heart 
he saluted her feet and felt happy’ (Aranyakanda). Except for these passages, 
Tulasidasa always speaks of Ravana as the wicked one, full of Angers 
arrogance, and pride. Though he is looked upon as the very personification 
i avana attained salvation by 'the grace or 
) is never satiated by its own compassion 

(Balakanda). 


The greatest liberality of thought is shown in the devotional scriptures 


regarding numerous paths which lead the human soul to God; not only 
» but even through anger, fear, or hatred 
Once the search has begun, the divinity 
t. In devotional language, this is called 
the working of divine Brace. The compassion and mercy of God, which is 
€ salvation of Ravana, is the main theme of 
To quote one of the popular ones: ‘O Hari, 
ts of your devotees, then why would you have 
: ta, Duryodhana, and Valin on yourself? If, 
Japa, oblations, yoga, and fasts, your heart was not won 
then why would you have abandoned the homes of the gods 
se of cowherds? ... If you 
ila, who called on his son 
A h would have searched te 
the plough (of the world) 1f you ha 
urself the coura E eal ee of puritying 


Wicked like Tulasi would - 
wick x attaining 
liberation for ages’ (Vina "apatrika, 97). ^, Cot iles 

! HOLY co 
fond MPANY 


are as pure as cotton is white ; 
E On-pod i 
things of the World ; again they hel; ed Us obire paket mme 
€ven at the Cost of their own live P others and try to cover up their faults 


(Balakanda), 
oË pilgrimage, the holy po are like a moving place 
Ence of the three rivers 
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Ganga, Yamuna, and Sarasvati takes place. Their love for Rama is the 
main stream, the Ganga, while their idea of the impersonal Brahman is 
like the Sarasvati, which is not visible to the eye, that is, the idea of the 
impersonal Brahman, though not distinguishable from devotion, supplies it 
with a philosophical background. Their rules of conduct are like the 
waters of the Yamuna. This moving pilgrimage, he says, is available at all 
times and in all countries. Discrimination is impossible to attain without 
the company of sádhus, which, in its turn, is impossible to have without 
the grace of Rama (Balakanda). 

Tulasidisa never tires of repeating that ‘greater than Rama himself is 
the servant of Rama’, and his best tribute to the devotees of Rama occurs 
in his praise of Bharata at the end of the second canto: 


If Bharata had not been born, 

Overflowing with the nectar of love for Sita and Rama, 

Who could have performed yama (control of senses), niyama 
(discipline), Sama (tranquillity), dama (desistance from evil), 
fasts, and austerities, 7 

Impossible even to the sages? 

Whose good name would have served as the means 

For the removal of spiritual poverty, misery, pride, envy, and 
other defects? 

And in this age of Kali, who would have perforce 

Brought wicked ones like Tulast into the presence of Rama? 


In conclusion, we must say that, though Tulasidasa did not preach 
any new doctrine, nor found a new sect, yet his own pure life and the 
Magic of his poetry have done more for the Bhakti-marga than the 
eloquence of hundreds of teachers. His memory is so greatly revered that 
tradition looks upon him as Valmiki veritably reborn. 
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rituals aiming at practical realization of the Vedantic principle of the iden 
tity of the individual soul with the supreme Soul or Brahman, who is none 
but the Sakti that pervades the entire universe. The various Tantric rites 
will be found, on a close study, to have been so conceived as to help this 
realization in a graduated scale. The very first principle of Tantric worship 
is that a worshipper should identify himself with the deity he worships. 
And hence the Tantras give preference to what is called internal worship, 
as also to pure meditation. 


TANTRIC LITERATURE AND ITS CHARACTER 

. The rites and practices of Saktism as well as its ideals are expounded 
in the extensive literature that has grown up from quite an early period. 
A critical study of this literature, which is yet to be undertaken, will be 
helpful in distinguishing the genuine from the spurious, the extent of which 
1s evidently not very small. As a matter of fact, the exact number and 
Correct texts of what may be called the original Tantras are not known with 
any amount of definiteness. We have here the same confusion as in the 
Case of the Purana literature, if not more. Different versions of the same 
Work as well as immense textual irregularities and variations are known. 
Under these circumstances; much that is trivial and unauthoritative has 
passed as Tantra, causing a good deal of misconception with regard to the 
end and nature of the Tantric form of worship. ‘The tradition and exposi- 
tion of the orthodox followers of the system may be regarded as the only 
guide in this intricate labyrinth. We have therefore to turn to Tantra 
digests and treatises by later scholars, among whom might be counted a 
800d number of saints and sages, and to the life-stories of saints, which 
throw much welcome light on the secret and real nature of the cult. 

It is true that the perscaal histories of most of these authors, who are 
Spread over the whole of India, are not known. But it seems that most 
of them, if not all, made considerable progress in their journey along the 
Spiritual path. This is indicated by some of their names ending in ‘-ananda 
natha’, such names being given to persons who have performed particular 
advanced Tantric rites. In a sense therefore, they may also be regarded as 
Saints. The works composed by them are mainly of a ritualistic character. 
There are comparatively few works which directly expound the philos- 
da hy Proper of the Tantras. In this connection, the works of Saükara- 
“arya, Bhaskararaya, Piirnananda, and a few others are highly useful in 
Ro hy the esoteric implications of Tantric rites. A thorough study of 

TT Works is indispensable for an understanding of the lofty ideals under- 
Ying the Tantric practices. Works of other writers generally deal with the 
Ctails of the worship of different aspects of Sakti or the divine Mother, 
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Of the ten major manifestations of the divine 
(Sodasi), Kali, Tara, and Bhuvaneévari claim 
largest number of worshi 
literature. Chinnamasta 


Mother, again, Tripura 
Milita descending order, the 
ppers and, consequently, the largest amount of 
(also known as Pracanda-candika or Sumukhi), 
Dhümavati, and Vagala are principally worshipped in connection with the 


performance of the six magic rites for averting evils (Santi), subduing a man 
or woman (vasikarana), arrestin 


€ (stambhana), creating 
enmity between affectionate friends (vidvesana), overthrowing an enemy 
(uccatana), and causing death to somebody (màrana). They have few 
regular worshippers who regard them as their tutelary deities, so that the 
literature on them is quite Scanty. Sakta deities like Gayatri, Kubjika, and 
Candika have only a limited local interest, being known and worshipped 


Of the various Tantric rites, only the more impor- 


t i. 
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refers to himself as a prince of the Vaghela dynasty. Krsnamohana, who 
compiled the Agama-candrika, was.a Kayastha. These writers, however, 
make no apology for going out of what may be supposed to be their own 
jurisdiction. Krsnadeva Gana, author of the Gidananda-mandakini, on the 
other hand, refers to the taboo on the use of religious books written by 
non-Brahmanas and justifies his own action in writing the book by suggest- 
ing that the taboo does not apply to.serious literature. 

We should first of all refer to authors of all-India fame. Of these three 
names are outstanding. 

The great Sankaracarya, who is famous for his philosophical works, is 
usually considered by the followers of Tantric worship to have been a torch-, 
bearer in the field of Tantricism as’ well. His influence may have been 
instrumental in giving a reorientation to the outlook of the Tantras, which 
came to be broad-based on monistic principles. He is supposed to have 
been the author of some famous Tantra works, such as the Prapaiicasara and 
the Anandalahari. 

Laksmana Desikendra, of whom no details are available, is the author 
of the Saradatilaka, one of the most important and respected Tantric com- 
Pilations.. This work has an all-India fame. It has been commented on by 
various scholars from time to time. It deals with the details of the worship 
of a good many deities, and also discusses certain aspects of Sakta philosophy 
and doctrine. We have references to a number of other works attributed 
to this author. Of these, the Tarapradipa, which appears to have enjoyed 
Some popularity in Bengal, is a metrical work dealing with the details of 
the Worship of Tara. It may have been planned to supplement the 

Gradatilaka. : 

Bhaskararaya or Bhasurananda Natha, who came from Tanjore in 
South India, was a worshipper of Srividya. He was the author of a number 
of highly learned works, in which he gave an exposition of the details as 
Well as the secrets of the worship of Srividya. His commentaries on the 
Nitya-sodasikarnava and Lalità-sahasranüma-stotra and his Varivasya-rahasya 
cannot be too highly commended to the notice of people desirous of getting 
acquainted with the basic principles of the rituals of the Tantras. 

Mahamahopadhyaya Parivrajakacarya seems to have been the earliest 

*ngali writer of a Tantra digest. Unfortunately, the proper name of the 
Writer is not known, His only work that has come down is the Kamya- 
24ntroddhara. A manuscript of the work described by Mm. H. P. Shastri 
was copied in Saka 1297 (av. 1375). The author of the work therefore must 

ave flourished before this date. 

The most important name in Bengal as a Tantric author is that of Krsna- 
Nanda Agamavagisa. He is usually supposed to have been a contemporary 
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His §aktakrama deals, in seven chapters, with the rites of the Saktas. -His 
Sritattva-cintamani describes the Tantra rites in general, with special 
reference to the cult of $rividya. It begins with a discourse on tattvajnana 
(the highest Truth), and has a section on prayascitta or expiatory rites 
towards the end. His other Tantra works are Tattvünanda-tarangini and 
Satkarmollüsa. The latter deals principally with the magic rites. of the 
Tantras mentioned above. 

We may next mention the name of one who is generally known as 
Saükara of Gauda? He must have flourished some time about the sixteenth 
century, as a manuscript of his Tararahasya-vrttika in the Maithili character 
dated La. Sarn. 511 (a.D. 1630) is known. In the concluding verse of this 
Work, he says that he was the son of Kamalakara and grandson of 
Lambodara. In the colophon of this work, he definitely calls himself’ a 
native of Gauda (North Bengal). A number of Tantra compilations are 
attributed to him. Of these, the Tàrarahasya-vrttika deals, in fifteen 
sections, with Tantra rites in general, such as initiation, with special 
reference to the worship of Tara. His Sivarcana-maharatna and Saivaratna 
pertain, as their names imply, to the rites to be performed by a Saiva. Two 
more of his works Kulamilavatara and Kramastava are also mentioned. 

From Maharastra hailed Nilakantha, the Saiva, who is different from 
his more famous namesake whose reputation rests on his commentary on 
the Mahabharata. This Nilakantha was the author of a number of Purana 
and Tantra works, which are not so well known. We are told that his 
Breat-grandfather, Mayüre$yara, earned for the family the surname Saiva. 
Nilakantha does not mention his date ; but on the basis of the references he 
makes to authors and works, it would appear that Nilakantha flourished 
Not earlier than the middle of the eighteenth century. About half a dozen 
works of Nilakantha are known, or have been mentioned. Of these, the 
commentaries on the Devi-Bhagavata and the Katyàyani Tantra and his 
Saktitattva-vimartini and Kamakala-rahasya deal with Saktism. 
. Of Nepal, we may mention Navamisithha (alias Adyanandana). He 
introduces himself in the beginning of his Tantra-cintamani as the minister 
of King Bhüpalendra, who is stated to have been a man of learning and 
Piety. The king seems to be identical with Mahindra Malla or Bhüpalendra 
Malla of Kathmandu: who ruled for about five years (av. 1689-94). We 

Now of two extensive Tantric digests by Navamisimha, the Tantra- 
Cintamani and the Kulamukti-kallolini. | 


T . i HU 
His full n seems to have been Sankara Agamacarya, as 18 indicated by the colophon 
She the Tartrahasya-upttika in the MS. of the India Office. Library. For fuller information 
Dout Sankara, Nilakantha, Navamisimha, Srinivasa, Kasinatha, and Sahib Kaula, see 
escriptive Catalogue of Sanskrit Manuscripts, Royal Asiatic Society of Bengal, VIII. 
Btroduction, | ? 
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reatises, principally on Pauranic T 

: He flourished some time in the seventeenth or t d 
eighteenth Century. He was a worshipper of Siva and Sakti and genie 
what is called daksinacara or the ‘Rightist’ form of worship of the usu? 

and orthodox type, which he claimed to have established on a firm footing 

at a time when vamacara or the ‘Leftist’ form of worship, with its apparent yy 

revolting’ practices, was fast becoming the order of the day. He took ee 

In his works to refute the doctrines of the vamacara, and set forth the rites 

and Practices of the daksinacara, 

A number ‘of Tantric works dealing with the Sakti cult ‘are known i 
have been attributed to Sahib Kaula, which seems to have been a ‘Tantric 
ecclesiastical designation’ in Kashmir. The Nature and function of prs 
dignitary are not known, But that it was a highly dignified position 1$ 
clearly indicated by the Way in which it has been referred to in more than 
one of these works, p may be.pointed out in this connection that the 
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epithets Mahamahesvaracarya and Sahib Kaulananda Natha are used either 
jointly or singly to refer to the ‘authors of some of these works pointing 
to their spiritual greatness. : 

Among a host of Sakta saints and authors of Kashmir, the most 
renowned name, however, is that of the polymath Abhinavagupta (tenth or 
eleventh century) . His magnum opus, and the most voluminous of his 
works, is the Tantraloka, which is ‘primarily concerned with the systematic 
presentation of the teachings of the Kula and Trika systems’. He was a 
great sadhaka as well as a vastly learned scholar. It is from the Kula system 
that he seems to have attained perfect satisfaction and peace. Presumably, 
it is on account of this that he paid a more glowing tribute to his Kaulika 
teacher, Sambhu Natha, than to anyone else. He had to go to Jullundur 


to learn Kaulika literature and practices from this teacher.* 


THE SAKTA LYRICS OF BENGAL AND THEIR AUTHORS 


There was also a large number of writers who wrote “in regional 
languages. .They were immensely popular and were highly regarded by 
the people at large. 

The Sakta lyrics of Bengal, though not.as much known these days as 
the Vaisnava lyrics, are in no way inferior in value and importance. They 
enjoy sufficient popularity among the unlettered village folk. Their -depth 
of devotional fervour is no less than what we find in the Vaisnava ‘songs, 
though, abounding in homely expressions, they do not exhibit. the character- ` 
istic features of high poetry. . n 

"The spirit of devotion is found to permeate the poetical literature of 
the Saktas, though it did not predominate over the religious rites of the 
Sect. Asa matter of fact, it would often seem to be in conflict with them. 
Some of the hymns and songs go 50 far as openly to denounce these rites. 
Many of the saints also, of whom we shall presently speak, were reputed 
not for the strict observance of religious rites in all their details, but for 
their ardent devotion to the Mother Goddess. . 

The poems which describe the deity as the child of the worshipper, 
as in the agamani (welcome) and vijaya (farewell) songs of the goddess 
Durga, have indeed a peculiar appeal of their own. Here the diyinity is 
conceived of as a little girl who, according to the old custom of the land, 
has been married at an early age and taken away from her parents to the , 
house of her husband, whence she visits. her parental home only occasionally.- 
They are full of pathos arid delineate the familiar experiences of an 
ordinary householder. 


< For a detailed account of Abhinavagupta and his works, see K. C. Pandey, Abhinavagu; 
—4n Historical and Philosophical Study. : F neupta 
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of generations of their devout disciples, who give publicity and regular 
form to their teachings. Anniversaries and festivities are arranged in honour 
of these saints at the seats of their religious practices. "These are sometimes 
very popular and attract devotees from far and near. In fact, this latter 
Class of saints i$ often more remembered by the people at large than many 
others who have left literary works behind them. 

Among saints of this class, mention may be made of Sarvananda, 
Gosàiii Bhattacarya, Ardhakali, and Vama Ksepa, names which are household 
words in Bengal or parts of it, and, above all, Sri Ramakrishna, who flourished 
during the last century and whose name has spread all over the world. 
Of similar saints in Mithila, reference may be made to Gangesa Upadhyaya, 
the famous Nyaya scholar, as also to Devaditya, Vardhamana, and others. 
It is stated that some of Mithilà's greatest saints were associated with Sakti- 
Worship. In fact, saints of this type possessing local celebrity, but not widely 
known throughout the land, flourished: in different parts of the country. 

Sarvananda flourished about four hundred years ago at Mehar, a village 
in the District of Tippera. He is stated to have. been totally illiterate.’ 
His Spiritual success is reported to have been attained. through the 
repetition of a mantra, while practising a very difficult Tantric ritual or 
sadhana with the help of a dead body. Thereafter, he earned the epithet 
of Sarvavidya, as all forms of the divine Mother were revealed to him. His 
name is held in high esteem, and his descendants have to this day a large 
number of disciples all over Bengal. The Kali temple in the village of 
Mehar has become a place of pilgrimage to the people of Bengal, and a 
festival is held there in his honour about the middle of January. 

, Ratnagarbha or Gosaifi Bhattacarya, as he was popularly known, is 
Stated to have been the guru of Canda Raya and Kedara Raya, two famous 
Bengali chiefs who flourished towards the end of the sixteenth century. 
It is said that he attained siddhi (spiritual success) in the temple of 
Digambarr at Mayaisar in the District of Dacca. He followed the vira 
form of worship requiring the use of wine, meat, and corpses; and many 
are the stories told of the supernatural powers acquired by him. His 
descendants have in their possession two symbolic representations (yantras) 
of the deity drawn by him, which are still held in esteem by the people 
9f the locality. 


[1 


Was q a Research Society, XXXIII. 51. he life-story of Gangesa 
s y. I 


ramatized by the great Sakta, Pandit Siva Chandra Vidyarnava (Calcutta, 1305 m.s.). 

Sa t is not known if Sarvananda Natha, the author of the Tantric com ilation 
rvollāsa Tantra, is identical with Sarvānanda. The following works deal with the life- 
ded Of Sarvananda: Sarvananda-tarangint (in Sanskrit) attributed to Sivanatha, son of 
Arvananda ; Sarvananda (in Bengali) by Atul Chandra Mukherji; and Thakura Sarvanandq 


i Bengali by Nisikanta Chakravarti. 
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RELIGIOUS BELIEFS OF THE INDIAN TRIBES 


4 pes aborigines of India number about twenty-five millions. They 
occupy the most inhospitable regions of the country, where they lead 
a miserable existence. With their limited resources, both material and 
intellectual, they have been waging a ceaseless war against their unkind 
environment. In the struggle for existence, religion and magic are their 
two most important allies. We shall try to describe here some of these 
religious concepts, which uphold the aborigines in times of distress and 
instil hope into them. 


NATURE OF THE SOUL 


According to the animistic school of anthropology, the concept of the 
soul is the foundation of religion throughout primitive society. ‘There is 
hardly any primitive group which does not possess this elementary idea. 
The soul is commonly believed to have an ethereal existence. But the idea 
of its size and shape differs in different parts of India. Among the Lakhers 
of Assam, the soul is held to resemble the body in appearance and size.’ 
The Thadou Kukis of Manipur, on the other hand, conceive the ‘soul as a 
minute replica of the individual? This idea is also common among their 
Naga neighbours of Manipur? and the Naga Hills The Sema Nagas 
believe it to be the shadow or reflection of the body. In Chota Nagpur 
and Madhya Pradesh, the soul is often conceived of as a chain or chaya, 
ie. shade or shadow. It is often spoken of in such terms in these regions. 
The Oraons believe the soul to resemble ‘a shadow, only it is lighter and 
More intangible. A similar idea also prevails among the nomadic Birhor 
hunters of Ranchi District.” The Baigas of Madhya Pradesh believe the 
Soul to be like a cháyà, which is called back to the house on the tenth 
day after death and installed within it with affectionate care The Murias 
of Bastar also have a similar belief? The Chenchus of Hyderabad think 
that the soul proceeds to Bhagavantaru, immediately after death or later on, 
in human shape. The Todas of the Nilgiri Hills have a very clear 


SN E. Parry, The Lakhers, p. 351. ? William Shaw, The Thadou Kukis, p. 155. 
; Facts collected by the author, but not yet pa * Ibid. 
J. H. Hutton, The Sema Nagas, pp- 199 ff. 


°S. C. Roy, Oraon Religion, and Customs, P: 187. 
"S. G. Roy; The co. pp. 252-54. * Verrier Elwin, The Baiga, p. 294. 


js Verrier Elwin, The Muria and Their Ghotul, p. 144. 
C. von Fürer-Haimendorf, The Chenchus, I. p. 195. 
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conception of the soul, which resembles the individual and proceeds i i 
other world on death, and leads there a life almost similar to this one. 
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third remains within the hut. The tiya and the souls are pre-existent. The 
belief in multiple souls is also found among the Purums, an Old Kuki 
tribe of Manipur, according to whom every individual has five souls.** It 
may also be traced among the tribes in Chota Nagpur and Madhya Pradesh. 
Among the Birhors, each individual is supposed to have a shadow, which is 
enshrined in the house after death.® Besides this, he-has two other souls, 
one male and the other female, which remain within the body when the 
individual is alive, but depart from it at death. They, however, always 
remain together.and are reborn together in a new baby. During dream, 
the male soul goes out of the body, while the female one remains inside 
and keeps it alive till the return of the male soul, just as a Birhor wife 
keeps her kumba (hut) in order, when her husband is out on hunting or 
Bathering roots and fruits. The Baiga has likewise three souls.’ His jiv 
(life-essence) goes to Bhagavan, led by the latter's messengers ; his shadow 
or chàyà is brought back to the house, but his bhüt (ghost) remains in the 
burial ground. The last one is the remnant of all that was base in him, and 
is therefore conceived of as hostile and dangerous to man. The Murias 
also believe in three souls, but the Marias in two only. 


LAND OF THE DEAD 

We have already seen that in the primitive society of India, the individ- 
ual does not go out of existence with the destruction of his body, whether 
on the funeral pyre or on the corpse-platform or in the grave. A part of 
him, the soul, survives, and we have had glimpses of the conceptions as to 
its shape, size, and number among various tribes. The next question which 
naturally arises is, What becomes of this indestructible part? The general 
belief on this point among the primitive tribes of India, with the exception 
of those of Chota Nagpur, is that this indestructible part, called the soul, . 
goes to the Land of the Dead. There is, however, some difference of opinion 
regarding the location of this land. It is held by some tribes to be situated 
1n the sky ; by some others, on this earth ; by still others, again, underneath 
the ground. Most of the Naga tribes place it under the ground in the 
Wokha Hills. The Angami Nagas send the souls of the good to the sky, 
and of the rest to the underworld.** Among the Kukis, the souls go to 
the Mithi-kho, the Land of the Dead, but its exact location is not stated ; 
the Purums place it in the sky.towards the west.?? Among the Chota Nagpur 
tribes, the concept of the Land of the Dead is generally absent. Among 
Most of the tribes of this region, the chain is brought back to the house, 


18 i 
T. C. Das, The P ieee Br n e 
Verrier Elvin, DG Bala B, SMS C^ Ud. editions The Angani Nagas, p- 181 
T. C, Das, The Purums, p. 256 : 
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who might have borrowed it from the Hindus. But, at the same time, 
it is not also impossible that these ideas are natural developments from 
within, Materials are scanty to arrive at a definite conclusion on this 
point. 

The Indian aborigines differ in their ideas about the relation between 
the individual's activities here and the fate of his soul in the Land of 
the Dead. Some of the tribes hold that life here does not influence in 
any way the life in the next world. Happiness or misery in the other world 
is often believed to depend not on the activities of the individual here, 
ie. his karma, but on the nature of his death or the nature of the disposal 
of his dead body. The Rengmas believe that the souls of men go to the 
happy Land of the Dead, with the exception of the souls of those who die by 
accident or murder, or in child-birth, or by any other unnatural means, 
which the Assamese call apotia. ‘The latter go to a place which is not known 
to anybody. A similar idea is also found among the Oraons. Among the 
Khasis, entry into the garden of God, where betel-nut trees abound, and 
where the souls enjoy the supreme happiness of chewing these nuts un- 
interruptedly, depends on the proper performance of the funeral rites. 
The spirits of those whose funeral ceremonies have not been duly performed 
are believed to take the forms of animals, birds, or insects and to roam on 
this earth. The’ Kharias of Chota Nagpur do not make any distinction 
between the souls of good and bad men, nor do they have any conception 
of heaven or hell.’ All the souls of the dead go to live with their ancestral 
spirits in the underworld, with the exception of those who die by unnatural 
Means, or those who have sexual commerce with people of other castes and 
tribes. Reference to the last group of souls seems to be a later development, 
a feeble attempt to preserve tribal integrity by this defence mechanism. 
The Murias of Bastar (a branch of the Gonds) have no idea of heaven or 
hell ; there is even no word for ‘sin’ in Gondi (the language of the Gonds). 
Though the Murias believe in rebirth, they have no idea of karma and 
their picture of life after death is quite unmoralized.’** Again, in a large 
number of Assam tribes a better life in the other world depends on acci- 
dental factors, such as personal prowess in war and chase, success in love- 
affairs, and performance of sacrifices. This is the case among the Lusheis** 
and Lakhers?' Among the Angamis, the performers of Zhatho genna go 
to the abode of Kepenopfu, the Creator, where they consume unlimited 
quantities of food and drink, and enjoy hunting without its risks.°* With 


P. R. T. Gurdon, The Khasis, pp- 105-6. mig G: Roy, Thé SUUM Prg 
a, Verrier Elwin, The Muria and Their Ghotul, p. 145. 
J. Shakespeare, The Lushei-Kuki Clans, PP- 62, 
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But side by side with this idea, there is the belief that the souls of the two 
villages of Kavidi and Taradr proceed directly to Amnodr, however wicked 
they might have been in this life. Mythological evidences also show that 
Toda after-life is not dependent on ethical concepts. Influence of ethical 
qualities on the fate of the soul in the other'world is clearer in’ some 
other tribes like Aos, Lakhers, Baigas, Chenchus, and Warlis. 


CONCEPT OF GODS AND SPIRITS | 
Belief in gods and spirits is universal in the primitive society of India. 
In the whole of this country, there is not a single tribe among whom this 
belief is absent. It is found in all stages of social and economic develop- 
ment. From the most primitive Kadars and Birhors, who lead a miserable 
existence by hunting and gathering, to the civilized Gonds, Hos, and 
Khasis, belief in supernatural beings is common and constant. The core of 
Primitive religion of India consists of these beliefs in the deities and spirits, 
and the practices to please or placate them. But there is considerable 
Variation in the depth. of this belief and in the nature, forms, and func- 
tions of these gods and spirits. Speaking in general terms, these super- 
natural beings of the aborigines of India may be classified into the following 
four groups: (1) the supreme Deity, (2) ancestor-spirits, (3) tutelary deities 
of the village, and (4) evil spirits of hills, forests, rivers, etc. who cause 
disease and death. 


THE SUPREME DEITY 

The concept of a supreme Deity is comparatively well developed among 
the Lushei-Kuki tribes. "Ihe Lakhers believe that the destinies of the 
universe are in the hands of one God who is known as Khazangpa.’ He 
lives in the sky, and is a just and benevolent deity who punishes the evil- 
doers and rewards the good. Among the 'Thadou Kukis, He is known as 
Pathen, the all-powerful. He created heaven and earth, gave life to every- 
thing, rules the universe, and has the power to thwart the activities of all evil 
Spirits, for which sacrifices are made to Him.'* A similar, though not such 
an elaborate, idea is found among the Lusheis and the Old Kukis like 
Chirus, Anals, Koms, and Kolhens. Among the Purums, He has been 
Supplanted in recent years by Krishoa, ie. Krsna, the Hindu deity.** 

Among the Naga tribes, the idea of a supreme God is far less prominent. 
We find a trace of it in the Angami Kepenopfu who created all living 
beings and spirits, but not the universe, and is always beneficent to 


3 N. E. Parry, The Lakhers. 349-50 * William Shaw, The Thad d 
edt > » PP- 3 , adou Kukis, p. 
e J. Shakespeare, The Lushei-Kuki Clans, pp- 61, 157, 159. > p. 71. 
T. C. Das, The Purums, pp. 206-7. 
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within the house. The Ho house-father daily worships: the Oa-Bongas 
(ancestral spirits) in the ading (sacred tabernacle) of his hut with offerings 
of a part of the food prepared for the day.*' On festive occasions, elaborate 
Preparations are made for this purpose.*? The ancestor-spirits of the Birhor 
hunters: are divided into two classes: those of the recently dead, called 
Burha-Burhi, and those whose names cannot be remembered, knowri as 
Chowrasi Haprom. The former reveal the breaches of sexual taboos of 
their descendants to the witch-doctor, in dreams, so that they may be stopped. 
Offerings are made to both the classes for success in hunting and prevention 
of diseases,” 

Assam also provides numerous instances of ancestor-worship. It is 
found among the Lusheis and Lakhers The Manipuris hold the tribal 
ancestors as one of the four orders of spiritual beings. Among the Khasis 
and Syntengs, the ancestors receive periodic and occasional offerings. ‘It is 
Possible that the Khasi gods of today are merely the spirits of glorified 
ancestors.’*> In the Naga group of tribes, ancestor-worship is not much in 
evidence. It reappears, however, in full vigour in the extreme south of 
India. In Travancore-Cochin most of the tribes practise this cult. Mega- 
lithic monuments like dolmens and menhirs are often connected with 
ancestor-worship in India. 


TUTELARY DEITIES OF THE VILLAGE 

The concept of a tutelary deity of the village’ is as old as Neolithic 
times, when settled habitation first came into being. It is one of the most 
ancient institutions of man, and is found both among the savage and the 
` Civilized. In India, it is a common feature of all the areas where primitive 
man is found. In Orissa, Madras State, and the extreme south of the 
Indian peninsula, it is a very prominent trait of rural Hindu life. In 
almost every village of Orissa, there is a gram-deoti (village goddess), who 
is often identified with one of the different forms of the Mother Goddess. 
Her altar is generally under a big tree, where one meets with heaps of 
terracotta figurines of horses and elephants which have been offered to 
the deity in fulfilment of vows, often taken for recovery from diseases. She 
is Worshipped both periodically and occasionally by individuals as also by 
the entire village. On occasions of birth, marriage, first rice-eating, etc., 
the individuals concerned are sure to be taken to her place for her blessings. 
In case of an epidemic, in or near the village, her protection is eagerly sought 
after. These traits of the grüm-deoti may also be traced in Bengal and 


"D Majumdar, A Tribe in Transition, p. 141. i 

"DG. Das, The Hos of Seraikella, E 58. 5 S. C. Roy, The Birhors, p. 305-7. 

Mp Hodson, The Meitheis, p. 96. 5 P. R. T, Gurdon, The K asis, pp. 109-10, 
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RELIGIOUS BELIEFS OF THE INDIAN TRIBES 
EVIL SPIRITS 

In primitive belief, health of men and animals, welfare of crops, and 
Supply of wild products depend on the whims of supernatural beings. 
Primitive man believes that by nature these beings are malevolent. They 
do not need an excuse to harm a man. They are extremely selfish, greedy, 
Vicious, and devoid of all the higher qualities like mercy, justice, etc. 
Like thieves, they prowl about human habitations in the darkness of night 
and catch hold of the unwary villager who ventures to come out of the 
protection of his hut. In the forests, on the slopes of hills, they roam 
about freely, and the aborigines have to risk their lives every day, in the 
Course of their occupational work in these tracts. The Naga ‘shifting hill- 
cultivator’ prepares his field in the densely forested slopes of hills. The 
Birhor hunter pursues his game deep into the jungles of Chota Nagpur. 
The Toda pastoral nomad leads his buffalo-herd through the grass-covered 
hills and dales of the Nilgiris. "Thus, primitive man, in whatever stage 
of economic development he might be, cannot avoid the forest. He is 
therefore constantly confronted with the supernatural dangers which 
Proceed from the uncanny and mysterious denizens of the jungles. The 
evil spirits not only reside in forests, they also occupy the hill-tops around 
the Village. The rivers, streams, springs, pools, and lakes have also their 
Indwelling spirits. They pounce upon the unfortunate villager when he 
goes to fish, draw water, or bathe in any one of them. Even the big trees 
and big boulders may serve as their residence. Primitive man is thus 
Surrounded by these supernatural beings, who, though generally invisible, 
May appear before mortal eyes when necessary. 

Disease and death emanate from these evil spirits. Their wrath may 
blight the crops. The fruit trees wither, the springs dry up, and the game 
disappears, if they will it. Man appears to be a helpless being in the 
hands of these powerful spirits, who control his life in this world. But 
this dependence is more apparent than real. Primitive man has found 
out means to fight with the supernatural beings. The Aos believe that, 
if the annual sacrifices are properly performed, they have nothing to fear 
from these enemies of mankind. Most of the tribes believe that by timely 
Offerings of food and sacrifices these may not only be appeased, but may 
also be pleased to help man in his daily life. Besides prayers, offerings 
of food, and sacrifices to please these spirits, wherein man appears as a 

SBgar, he has also evolved a technique to control these powerful beings. 

his is magic. The magician plays the part of the scientist in primitive 

Society. He does not supplicate to powerful spizits for favour. Conscious 

9f the efficacy of his means and methods, he proceeds to command as a 

master, The Purum maipi (female witch-doctor) orders the evil spirit 
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responsible for death in child-birth to depart from the house in the 
following words: ‘Kapar Santepa, -rice is.being scattered. Your eyes will 
be injured. Your teeth will be broken. The joints of your limbs will 
be shattered. Your bowels will go wrong. Go hence from today. Don't 
remain here. Your abode is far away. Your dwelling place is on the other 
side.^* There is no element of entreaty in this incantation. The magician 
harbours no doubt about the powers of his means and methods. He is 
sure of success, provided the procedure is correctly followed. With a 


powerful ally of this kind at his command, primitive man does not think 
himself to be a helpless victim of the vagaries of these supernatural beings. 
His life therefore, is not.a continuous round of cringing submissions, it has 
also its joys of subjugation. A oe 

Primitive man employs religion to solve the practical problems of his 
daily life, just as civilized man employs science. Both are „concerned with 
the problems of this world, and not of the other. The aim is the same, 
though the means differ, Contact between the aborigines and the civilized 
has weakened the former's faith in their own means, and has led to changes 
in their outlook. The aborigines are now adopting more and more the 
ways. of the civilized, being attracted by the glamour of the latter's material 
achievements, It lies with the future to show whether religion or science 
will win the race to Secure real happiness for man. 


“T. C. Das, The Purums, p. 239. 
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31 
A GLIMPSE INTO HINDU RELIGIOUS SYMBOLISM 


HROUGHOUT the history of the Hindu religion, symbols and forms 

and personalistic conceptions of the Divinity have played a great part 
in matters of worship. 

Our vision is limited ; and all that we see is coloured by this limitation. 
What we see' is not light as it is, but only a reflection, and that also within 
a certain range. Our understanding is also circumscribed. What we know, 
We know through the limiting adjuncts of our mind, through the medium of 
what Sankaracarya calls kala, desa, and nimitla—time, space, and causation. 
In short, we are bound to the domain of the finite, of symbols, which point 
to the truth, but are not able to express it truly and fully. 

But there are symbols and symbols, the real ones and the false ones. 
The mirage has got the appearance of water, but it is a delusive phenom- 
enon which has nothing to do with water ; while the wave may be recog- 
nized as a true symbol of the ocean, because it rises out of it, is in touch 
With it, and also gets merged in it. Like the ocean, it is made of the 
Same substance, water. 

Further, there are lower and higher symbols. The alphabet or the 
image is a symbol of the sound or name ; the sound or name, a symbol of 
thought ; and even thought becomes a symbol of the reality which it tries 
to express, but can do so only inadequately. _ 

Ayi- In Hinduism, the domain of symbols and worship of divine personal- 
ities is a vast one, and therefore here we shall deal with only some of the 
Symbols used, and divine personalities adored, in worship and meditation, 
from the Vedic times down to the present day, with a view to realizing God 
11 some aspect or other. i 
f But why should we care for the truth or for God? The answer is 
that there are many who cannot help it. As Sri Krsna says in the Bhagavad- 
Gita: ‘Four types of persons worship Me (God), . . . the distressed, the seeker 
for knowledge, the seeker after enjoyment, and the wise’ (VII. 16). The 
man of spiritual illumination, to whom God is the only reality, spontaneously 
Worships Him and speaks of His glory out of the fullness of his love and 
devotion, But, for others who seek divine protection in order to be saved 
Tom the miseries of life, or who want divine aid for the fulfilment of desires, 

od is a practical necessity. For, baffled in their search for succour from 
Fae hee that are heavy-laden turn inward with a deep earnestness 

guide and friend who will never fail them. 
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DIFFERENT CONCEPTIONS OF THE GODHEAD 
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The Vedic rsis worshipped Indra, the thunderer and the giver of rains ; 
Mitra, the god who regulated the course of the sun ; Varuna, the god who 
dwelt in the bright blue sky and released the penitent from sin ; and Agni, 
the god of fire, sometimes spoken of as father, and also as brother, kinsman, 
and friend (R.V , I. 1. 9). Savitr, the solar deity who stimulated life and 
activity in the world, was invoked in order'to guide the understanding of 
the devotee (R.V., III. 62. 10). It was a very striking fact that, even at 
this early stage of spiritual consciousness, some of the Vedic seers could 
recognize the presence of an indwelling Spirit behind each and every 
natural phenomenon. And behind their apparently polytheistic concep- 
tions, there lay an ingrained monotheism that was clearly expressed, as 
each god was invoked and worshipped in turn as omnipotent, omniscient, 
and even omnipresent. This is made clear in the well-known hymn that 
declares: ‘To what is one, sages give many a name. They call Him Indra, 
Mitra, Varuna, and Agni’ (R.V., I. 164. 46). : 

Since the time of the Rg-Veda, a revolution has taken place in Hindu- 
ism; especially with regard to the symbols and names associated with worship 
and prayers. Names that were once of minor importance came to be promi- 
nent in later times, and vice versa, while new names were also added in 
later times. The worship, for instance, of incarnations and prophets like 
Rama and Krsna became popular in later times. But in the midst of these’ 
Striking changes, the Hindu devotee's conception of the supreme Deity, his 
highest spiritual hopes and aspirations, his desire to seek divine aid and 
guidance, and his yearning for spiritual communion have remained un- 
Changed. With the march of time, it has been recognized with greater 
Clearness that the impersonal Principle forms the’ background of all the 
holy symbols and is the source of all divine personalities. Indeed, according 
to Advaita (non-dualistic) Vedanta, whatever be the symbol one may adopt 
or the personality one may adore, to begin with, the highest goal of spiritual 
life lies in the ultimate experience of the Impersonal, the One without a 
second, the Infinite, in which the worshipper—nay, God, souls, and the 
‘Universe—is merged and becomes one with the Infinite. 


IMPERSONAL AND PERSONAL ASPECTS OF THE DIVINE 
In the Vedanta, we have monistic meditations that negate the non- 
Self and assert the Self. ‘I am neither the mind nor the intellect, neither 
memory nor ego. I am not the sense of hearing or of taste, of smell or of 
sight.. I am neither ether nor earth, nor fire nor air. I am $iva (the 
auspicious), the Consciousness-Bliss Absolute. I am Siva.’* 


“Sankaracarya, Nirvana-satha, 1. 
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A GLIMPSE INTO HINDU RELIGIOUS SYMBOLISM 
form the third step. The lowest is external worship with the help of an 
image." 

"The twice-born ritualists worship God in the fire. Men of meditation 
adore Him as the indwelling Spirit. The dull-witted worship Him with 
the help of the image. The same-sighted (non-discriminating) illumined 
souls find Him everywhere." Agni, as mentioned already, is the God of 
fire, or rather the God in fire. The Vedas speak of Him as immortal who 
has taken up His abode among the mortals. In this aspect, the Deity is 
called ‘the mouth of the gods’, through whom all other gods receive oblations 
and worship. Advanced souls do not mind the outside symbol; they 
meditate on the Deity as immanent, as dwelling in their own hearts. 
Persons of gross understanding can begin their spiritual life-by worshipping: 
the Deity with the help of the image, which is like a peg to hang their faith 
on. Enlightened souls, on the other hand, do not need any symbols, for 
they recognize the divine Spirit both inside and outside, as immanent and 
transcendent at the same time. 


SOME SYMBOLS OF THE DIVINE 
Siva is worshipped in the image or in the form of a linga, which, 
Whatever be its original significance, does not call up in the minds 
of the worshippers of Siva any phallic association at all. To them, 
the linga is just a non-anthropomorphic, aniconic form or symbol of the 
supreme Spirit which, though manifest in forms, transcends them all. The 
Tantric devotee takes the liga as a symbol of the divine male-female 
creative power. Salagrama-sila is another non-anthropomorphic symbol 
associated with Visnu, who is often worshipped in the four-handed image, 
holding conch, wheel, mace, and lotus, or in His divine incarnations as 
Rama, Krsna, etc. The followers of Tantra, and even others, sometimes 
Worship the Deity in the yantra or geometrical diagrams representing the 
mystical body of the divine Being. Sometimes a pata or two-dimensional 
Painting or picture, serves as the symbol, instead of the three-dimensional 
image in which the Deity is invoked. In many types of mystical worship, 
a ghata (pot) full of water is used, either solely or in addition to other forms, 
to represent the formless, all-pervading Spirit. Agni or fire may also take 
` the place of other forms. The lighted fire is regarded as the body of God 
and is worshipped by offering oblations into it. 
At times, in refined types of worship, a mantra like Om or some divine 
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name serves as the symbol. Mantra literally means ‘a sound symbol which, 
when repeated and reflected on, frees the soul from bondage’. "-— 
As a sound symbol, Om represents the undifferentiated = nae 
Brahman ; the other mantras or Names represent the differentiated (khang 
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pervading and transcending both the internal and external planes of 
consciousness. 

Those who find such forms of worship to be too subtle should 
begin with the use of the pratima or image. : ‘If the image’, says Swami 
Vivekananda, ‘stands for a god or a saint, the worship does not lead to 
liberation, but if it stands for the one God, the worship thereof will bring 
bhakti (devotion) and mukti (liberation). ™ 
. _ ‘Worship of the image, or the use of the image symbolizing the ideal, 
is the first step; then come repetition of the holy name and singing of. 
divine glory. The next step is the mental worship, the last being to feel 
and realize "I am He’.’? 


USE OF SYMBOLS: LOWER AND HIGHER 
God is one, but His aspects are many. As it is impossible for us to 
Worship Him in all His fullness and glory, we take up some aspect or other 
of the Lord. But even in order to approach Him through any of His 
personal aspects, as Siva or Visnu or the divine Power, we need the help 
of different symbols—material, verbal, or mental—, which may be taken up 
either singly or jointly. The symbol is not the Reality. It is only a means 
of remembering the Lord, through the association of ideas. 
_ The neophyte in spiritual life may take the help of material symbols 
in the form of the image, or cakras, or geometrical figures representing the 
ideal. As he advances, he may dispense with material help and make use 
‘of the sound symbols to call up the divine idea. Advancing further, he 
may do away with both the material and the sound symbols, and proceed 
. With purely mental worship, on the plane of thought, silently and quietly. 
And even this he can give up, when, at the very thought of the Divine, 
he is able to lose his little self, like a salt doll, in the infinite ocean of 
Existence, in which all distinctions of the worshipper and the worshipped 
disappear completely. 


FROM GODS TO THE GODHEAD 


The true devotee sometimes looks upon the divine form he worships 
as an embodiment of the attributes that reveal the supreme Principle in 
Some way or other. He means by the symbol or form a divine idea, and 
this idea, again, becomes a symbol of thé Reality that is at the back of 

- €verythirig. 
‘Siva is one-of the gods of popular Hinduism. The gross-minded 
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worshipper may take Him to be the God of destruction, E d Les 
lonely mountains or the cremation ground. But to the evolve " E 
He is the embodiment of renunciation and the destroyer of all evi k a 
is, besides, the personification of còntemplation and divine tempere on 
The advanced worshipper sings His glory thus: ʻO Lord, Thou art t 
universal Being without a second. Thou art everything.” " 
'The material-minded worshipper of Visnu sees in Him the God o 
protection and preservation, who, out of His infinite mercy, incarnates 
Himself for the good of His devotees, But the devotee of the highest type 
sees in Him the embodiment of the divine Principle that permeates the 
entire universe, in whom is being enacted the world-play with its creation, 


preservation, and dissolution. And he prays: ‘Lord, Thou abidest in all ; 
"Thou art all; Thou assumest all forms. 
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those who have become free from all traces of sensuality and crudeness. 
Realizing His ‘universal form’, manifest in every individual, Arjuna makes 
obeisance to Him, saying, ‘Salutations to Thee before, and to Thee behind. 
Salutations to Thee on every side. O Lord, Thou art everything. Infinite 
in power and infinite in prowess, Thou pervadest all ; Thou art all’. 
(B.G., XI. 40). . i 


MAN’S RELATION TO GOD 


_ As most of us are at present constituted, we have to take the help of 
images and imaginations. So long as we cannot rise to the traiscendental 
plane of pure Consciousness, and cannot help making use of images and 
imaginations, let us have those that are pure and elevating, instead of those 
that are vile and degrading. Therefore does Swami Vivekananda say: 


... Be bold, and face . 

The Truth! Be one with it! Let visions cease, 
Or, if you cannot, dream but truer dreams, 
Which are Eternal Love and Service Free.!? 


The beginner in spiritual life, very conscious of his embodied existence, 
looks upon God as separate from him, and worships Him as Master, Father, 
Mother, Child, Friend, or Beloved. As the result of dreaming such truer 
dreams, he evolves inwardly and comes to have a new attitude towards 
himself and the Divine. He comes to feel within himself an all-pervading 
divine presence, of which his own soul is a fragment or part. He may 
even look upon himself as atomic, and God as infinite. As he advances 
‘further in the course of his‘spiritual evolution, he realizes that it is the one 
Mlinite divine Principle that appears as the many—the. divine personalities, 
souls, and universe—, and, finally,, during the highest flights of his soul, 
he feels he is one with the Real, the Absolute. * i 

ʻO Lord, says a great devotee, addressing his Deity, Rama, ‘when I 
think that I am inseparable from body, I regard myself as Thy servant. 
When I take me as a Jiva, I think I'am a part of Thee, and Thou art the 
Whole. When I look upon myself as the pure Spirit, beyond body and 
thought, I am no other than Thyself. This is my firm conviction.’?° 

God is like the infinite ocean. We, ordinary beings, who are 
Preoccupied with the body-idea, are like bubbles. And divine personalities, 
Breat prophets, and seers are like waves, big or small. The bubble, in 
Order to rise above its limited outlook, first attaches itself-to a mighty wave 


4 ‘To the Awakened India’, The Complete Works of Swami Vivekananda, IV. p. 324. 
‘Dehabuddhya tu daso’smi jivabuddhya_tvadathSakah, 
Atmabuddhya tvamevaham iti me niscita -matih. 
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that is conscious of its unity with the ocean. As a result, it comes to me 
that it is the ocean that manifests itself as waves and bubbles, and, s: 
the wave and the bubble forms subside, it is all one ocean. The fina 
relation between God and the devotee 
Saükaracarya: ‘Lord, it is the waves that get merged in the ocean, an 

not the ocean in the waves. So, when all limitations are removed from me, 
it is I who become merged in Thee, and not Thou in me.” 


is very aptly expressed by 


THE BODY AS THE DIVINE ABODE 


The Vedanta, in its all-comprehensive aspect, has got to find a place 
for the use of idols and symbols in worship, so long as most of us remain in 
a state of childhood in spiritual matters, à 
the Divine', says one of the minor Upanisads.? The Katha Upanisad 


charming simile: ‘Know the Self within 
, and the body to be the chariot' (III. 3). 
nts like fire and water, i.c. rivers 
of clay, stone, and metal, we may 
n body, regarding it as a temple, 
hich dwells and shines in the hearts 
all-pervading God in the microcosm, 
macrocosm, the microcosm being a 


or in images 
of the huma 
e Divine w 
hip of the 
so in the 
acrocosm, 


divine Principle, the symbol, or form, or per- 


hip loses all its spiritual 
5 ‘ rolit by our worship and prayer, 
we cultivate the right mo i Without which Spiritual progress 
Yoga literature has lai 
planes of thinking, 
in us. The differ 


nnected by a staircase. ‘The centres 
Selves and the planes of thought. It 45 
‘The mind of a worldly man 
ver centres: those at the navel, at the 


e lower centres, and 


' 7 . At that time the mind of the 
ma Sankaracarya, Satpadi.stotra, 3. 


2t Maitreyi Upanisad, II. 1. 
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A GLIMPSE INTO HINDU RELIGIOUS SYMBOLISM 


aspirant is withdrawn from the three lower centres. He feels the awakening 
of divine Consciousness and sees Light. . . . The centre known as visuddha 
is the fifth plane. This centre is at the throat. When the kundalini reaches 
this plane, the devotee longs to talk and hear only of God. . . . Then comes 
the sixth plane, corresponding to the centre known as ājñā. This centre is 
located between the eyebrows. . . . When the kundalini reaches it, the 
aspirant sees the form of God. , But still there remains a slight barrier 
between the devotee and God. . . . And last of all is the seventh plane, 
which, according to Tantra, is the centre of the thousand-petalled lotus. 
When the kundalini reaches there, the aspirant goes into samadhi . . . loses 
all consciousness of the world." 

This path of spiritual practice, in which the mind is made to rise 
from one centre to another up to the highest plane of spiritual conscious- 
Dess, is a most difficult one. But every aspirant, who wants to follow the 
path of meditation, should try to raise the ‘focus of will’ or the centre of 
Consciousness at least to the centre in the region of the heart. This centre 
may be likened also to an ‘inner space’. Some find it casier to make the 
heart, and some the forehead, the centre of their consciousness. 

Those who are not drawn towards any particular symbol or image may 
meditate, in some higher centre or plane of consciousness, on the divine 
Light that permeates not only one's own being, but the whole universe of 
men and things, while the aspirant who cannot do without a form may 
Carry on meditation on the luminous form, which will ultimately lead to 
the meditation on the formless Luminosity, the light of the Spirit that 
illumines all things. 


SOME NON-ANTHROPOMORPHIC SYMBOLS FOR. MEDITATION 

Besides the meditation on symbolic representations already mentioned, 
a few others may be briefly noticed. 

The soul may look upon itself as a spark of the infinite, eternal, divine 
Fire, and meditate accordingly. Says the Upanisad: ‘This is the truth. As 
from a blazing fire, there shoot out, by thousands, sparks of the same 
Appearance, so do the various beings originate from the one imperishable 
Spirit ; and verily, into It they go back’ (Mu. U., II. 1.1). The soul may 
also be likened to a river flowing towards the sea. The aspirant may think. 
of himself as the river entering and uniting itself with the ocean, the symbol 
9f the infinite Being (Mu. U., UI. 2. 8) The beginner in meditation, who 

oes not care for anthropomorphic conceptions of God, may think of Him 
as the infinite ocean, in which he swims unobstructed like a fish, and 


" Op. cit, pp. 455-56. ; 
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ik imself 
ize, i rse of time, His vast infinite nature. Or, he may oe 
poe ia in the ocean of God. On all sides = Le eder 
te i mes to know of its infinite glory bym 
eee n Kinh himself to be an empty pot, ie 
^ ER ocean of ether that permeates everything.* He wants T E ton 
die false ego, the pot that Separates him from the D me 
establish his union with It. The devotee may also loo a dicke 
infinite space in-which, like a bird, he flies without any obs 


nd glory. He may even consider himself to 
be a ray of light reflectec 


i E ;'hich, 
d on a particle of sand, i.e. the body, with keen 
. : * . 2 rav is insepare 
owing to ignorance, he identifies himself.25 In truth, the ray is l 


from the infinite Light that shines everywhere. 


THE PATH AND THE GOAL 
progress is this: 
with the aid of 
lute which is be 


The course of our With the help of the form, we d 
the holy names and attributes, da 
yond all names and attributes. a 
holy places where the saintly 
t others. But our goal is to atta 


limitations, force 
two prayers beautifully bring out this idea with a 
and earnestness all their own, 


ʻO Lord, in my meditations I 
formless, O Thou, Teacher of the world 


. as Saükarácarya, Brahmanümüvalimalá, 22. 
upavivarjitas a hyānena Yat kalpitam 
ulya ryatakhilaguyo, dürihr(ía nmayià « ; 
Vyapitvatica ni 5 
Ksantavyarn ja Osatrayary; i 
Ks un Cosatrayai, mathriam ^ , ". U. 
i ff agit mà sadgamaya, lamaso ma Jyotirgamaya, mrtyormà amrlam gamaya’ (Br. ©» 
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“RITUALS OF WORSHIP 


ITUALS obtaining in Hinduism today may be classified into two 

groups, Vedic and Agamic.' The word ‘agama’ means ‘that which has 
come’, and hence denotes a system or knowledge that has come from some 
other source. There are different opinions regarding the source from which 
Agama has arisen; some trace it to the Veda itself, while others consider 
it to be of Dravidian or proto-Dravidian origin,’ later on adopted by Indo- 
Aryans with modifications to suit Vedic practices. Perhaps, a proper deci- 
phering of the script of the Mohenjo-daro people and a study of their reli- 
gion may throw some light on this and allied problems ; till then the theory 
of Dravidian origin cannot readily be accepted. Vedic and Agamic forms 
of worship are apparently very different. A closer study will, however, 
reveal many points of similarity, and even identity, sufficient to warrant the 
probability of one being evolved from the other in the natural course of 
events. 


PRESENT-DAY VEDIC AND AGAMIC RITUALS 


There are two characteristics of Agama mantras or ritualistic formulae: 
the presence of bijaksaras (seed-letters)' as an essential element and the com- 
parative modernness of their language. The latter factor signifies that 
Agama and Agamic formulae belong to a later period than that of thé 
Vedas. It may also be noted that the later offshoots of Hinduism, such as ~ 
Buddhism and Jainism, have ritualistic formulae indistinguishable from 
Agamic ones. Further, one cannot assert that Vedic ritualism did not use 
 bijaksaras. The pranava or Om and terms such as svaha, svadha, etc. should 
really be classed with bijaksaras ; at any rate, the pranava cannot but be 
Such. The meanings given to the Vedic pranava and the Agamic bijaksaras 
are both artificial and derived in the same manner. All bijaksaras end in 


' The terms Agama and Tantra are often used to mean all the three: Samhita, Agama, 


and Tantra. In their specific sense Samhita stands for Vaisnava, Agama for Saiva, and 


antra for Sakta systems. 
ancie; The word ‘Dravidian’ is used to d 
[en nt culture, with great similarity i 

nenjo-daro, Ha the Andamans, 


€signated Pa 
s as Dravidian. E i 
*'Hrnh', ‘kron, etc. These terms or sounds have well-defined meanings and are 


Tationally pl h highly artificial and technical. J 

AE. E BTE Tur (vidyasadakgari of the Buddhists) or 'Os rim hlim 
Vikytanana hum, sama $atrün nasaya stambhaya phat phat svüha' (a Buddhist Satrusamhara 
°rmula from Aryamafijuéri-mülakalpa. ‘The text is corrupt in many places). 
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d to denote a culture-type and not a bio-type. A belt of 
mil n script, is seen extending through Crete, Elam, 
the Eastern Islands, etc. This culture is sometimes 
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anusvara (rh). It is probable that Aga 
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€ footnote 4. 
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ceremonies, though in most of them there may be some form of ‘worship’ 
in the shape of oblations offered into the ‘family fire’ (homa) as concurrent 
rites 

True forms of Vedic worship, such as yagas and sattras, are very rare 
today. It is doubtful if even those can be called public or congregational 
Worship, because the yajamüna or the householder, at whose expense and 
instance and with whose ‘family fire’ the yaga is conducted, is the sole ben- 
eficiary of the worship, even the officiating priests deriving no religious merit 
from the performance. Vedic religion does not appear to have had any 
form of public worship in the sense in which the word is generally under- 
stood ; Agamic forms, such as temple worship, too, may not be considered 
to be congregational worship, though temples are places for all to worship, 
and the deity is worshipped there by the priest for the benefit of the uni- 
Verse as a whote.? In fact, Hinduism cannot have congregational or public 
Worship, as one of its important tenets is the individual’s competency (adhi- 
hüri-bheda), which is based on many factors ; all are not competent for all 
forms of worship. 

Of the Vedic forms of worship, the somayaga and the agnistoma appear 
to be the only surviving forms today ;’* even in the case of these, due to 
various influences, of which the ahirisà doctrine of Buddhism and Jainism 
is one, sacrifice of living animals has often given place to symbolic substi- 
tutes in the form of effigies of the animal in dough (pista-pa$u).'* The fact 
that the all-important soma plant itself cannot now be identified'5 points 
to the extent of time that must have elapsed since the rituals became rare. 
To all intents and purposes, Vedic ritualism, at any rate in its original 
form, is extinct today. In their original forms, a good many rituals will 
€ven seem revolting to modern Hindu notions.* ‘The place of many of 
the Vedic forms is now taken up by Agama substitutes. While using Vedic 
mantras or rcas (hymns), the participants also use Agamic formulae, includ- 
Ing bijaksaras, press into service yogic measures, such as pranayama, and 
base the whole process ^u Upanisadic philosophy. ‘Thus, what one gets in 
modern Hindu rituals is a composite form consisting of portions of Vedic 


12 The final benediction in every form of Hindu worship is ‘Lokah samastüh sukhino 
bhavéntw’ (May the whole universe be happy). 

? At any rate it is so in Kerala. . , 

14 Common in South India, especially among Vaisnavas. 
E '5 Some identify it as the climbing plant Sarcostema Viminalis. For several reasons this 
identification does not seem to be correct. E 4 

'" Cf. rituals connected with cremation as contemplated in Asvalayana Grhya-Sütra av. 
3. 15 6f): ‘Take the omentum of the anustarant—the cow killed for the cremation ceremony 
[rand cover the head and face of the dead body with it reciting the mantra beginning with 

h Fire, be this a shield . . .". Take out the kidneys and place them in the hands of 
the dead body, right in the right and left in the left, with the mantra beginning with “Run 
away dogs . .'."." Place all the organs in their appropriate places on the dead body and 
then Wrap the body in the skin of the anustarami cow.” 
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ritualism, yogic measures, and Vedanta 


temple is derived from that of the yagas 


philosophy. Even the plan for the 
ala (hall for Vedic sacrifice), as will 


be evident from the comparison given below, 


COMPARISON OK YAGASALA A 
Yagasala 


ND ‘TEMPLE 


Temple 
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Note *5 Pratistha, it will be in this dite. 
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Besides the similarities noted in the two plans given above, there is 
an istaka-cayana (paving with bricks) in the garbhagrha or sanctum sanc- 
torum of temples." This strongly reminds one of the elaborate istaka- 
cayana in the Vedic yagas. Again, Agamic texts like 'Vitanagninibhari 
Visnor-bimbam ... (the idol of Visnu is equivalent to the vitanagni or 
Vedic 'oblation fire) and ‘Vaisnave ca mahdyajite sthapayed-dhvajam- 
ullamam, yathaiva vaidike yüpam Srutidrstam vicaksanah’ (in Vaisnava 
mahāyajñas the flagstaff should be raiséd, as the yitpa is raised for the 
Vedic yágas) point to the relationship which their rites have with Vedic 
forms." It may be remembered that pollutions to temples are reckoned ' 
on the basis of pollutions to the vitanagni which is held sacred. In other 
Words, the idol is fully identified with the Vedic oblation fire. 

It is often said that there was no idol-worship in Vedic days. This 
does not appear to be the whole truth, at any rate in later Vedic days, as 
One meets with references to idols and temples in Brahmana literature,’ 
the main authority on Vedic liturgy. As culture developed, the sense of 
ahimsa (humaneness) began to assume a dominant role. The story of 
Rantideva had a meaning of its own; it pointed to the great destruction 
of life perpetrated in the name of religion in those days. ‘This reacted on 
the minds of the thinking men of the times, and two results ensued: new 
religions like Buddhism and Jainsim that eschewed himsa or hurt to living 
beings arose, and the mother religion itself soon began' to substitute 
more humane and rational forms of worship in. place of the cruel rituals 
enjoined in old liturgical texts. During the period that followed, there 
must have been a good deal of give and take between the mother religion 
and the daughter faiths. “The net result was the slow but steady evolu- 
tion of a form having the desirable féatures of both. This is the Agama 
form or the form of Hinduism today. 


BASIC SUPPORTS OF AGAMA 


"Towards the end of the Vedic period, whenever that might have been, 
rationalization began to supplant blind faith in matters of religion. 
Every doctrine and ritual appears to have been subjected to the severest 
Criticism, which resulted in daríanas or systems of philosophy. Though 
all the daríanas have, in one way or other, helped in the development of 
Agama, Yoga, which deals with measures that enable one to bring the 


s Tantrasamuccaya, Y. 80 f. . ' E B 

Pu 18 The first G o text refers to Visnu Samhita, XXV. 6; and the second is from 

Tusottama Samhita, an unpublished work. This portion is quoted in the Report of the 

emple-entry Enquiry Committee constituted under the duthority of the former Government 
Travancore. i 2 wee 

? "Devatayatanüni kampante devatapratima Pasanti^ (The houses of the deity shake, the 


Idols of the deity laugh)—Sadvimsa Brahmaya. 
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t eos a - the 
involuntary functions of the body under fair volitional control, forms E 
bed-rock on which Agama rests; its influence is seen and felt at ev y 
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are done as a mere formality. The original intention was different. 
These ought to be done in the strict yogic way and by trained yogins, who 
have acquired the requisite control .over the body. To such a yogin the 
purificatory ritual is real and meaningful. Even to non-yogins, if done 
with faith, these preliminaries have great value as auto-suggestions, and a 
high degree of spiritual purity can thereby be achieved. After thus purify- 
ing the body, the worshipper does aimaprana-pratistha with the ajapa 
mantra, the non-vocal formula, which every one repeats constantly with 
his inspiration and expiration, namely, ‘so’ham’ (I am That), that, is, he 
now conceives his spirit (Atman) to be the Absolute (Paramatman) Itself. 
He now invests this Absolute with qualities and conceives It as his isfa- 
devatà (chosen deity) seated in his mamipüracakra." This is dhyana or 
meditation. To strengthen the meditation and to invest the figure con- 
templated with specific details, he does what is known as nyasa or ‘placing’. 
The mode of doing this is by touching the parts of the body with the hand 
showing particular mudras or gestures and uttering particular mantras. 
There are many types of nyasas, the commonest one being the sadanga- 
nyàsa or ‘placing on six parts of the body’. The six angas or parts of the 
body are the heart, the head, the tuft or protection of the head, the kavaca 
or the protection for the body, the three eyes representing the ability 
to envisage the past, the present, and the future, and the arrows or weapons 
of offence against enemies (passions), such as kama, krodha, etc. More 
detailed are the kara-nyàsa, in which the different parts of the fingers are 
touched, and the matrka-nyasa, in which different parts, of the entire 
body are touched: He now does paficopacara and then proceeds with his 
japa. If he is to do an open act of worship, which others also can see, he 
now ‘transfers’ the devata from his manipüra to the idol (vigraha) or the 
lighted lamp that may be before him,?* and proceeds with the upacaras 
due to the devata. In the case of open worship on a vigraha, when the 
Worship is over, the devata is transferred back into the manipüra of the 
südhaka. This is technically known as udvüsana. A final paficopacara 
is offered to the deity, and the worship is closed with a universal benedic- 
tory formula. The above-delineated yogic process is the substratum, the 
Sine qua non, of every form of Agama worship, from the pettiest to 
the most elaborate. Even the pratistha-vigraha (the fixed idol) in a 
temple. is conceived to be in yogic posture, as is shown in the following 
illustration. i 

? The region of coeliac plexus of modern anatomy. — — t 

* This is known as avahana or ‘bringing - Avahana or ühvüna (invocation or welcome), 
sthapana. (fixing or placing), sannidhikarama (bringing near or approaching), püja (worship 


or adoration), and visarjana (respectful dismissal after worship) are sometimes called the 
baiicopacaras of a deity. 
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of the six cakras (plexuses) in the body. Over this comes a pot-like device 
in stone or copper, known as nidhikumbha (pot of deposit). This stands 
for the second or svadhisthanacakra. Above this comes a padma (lotus 
bud) made of stone; this represents the mamipüra. Next comes a 
tortoise made in stone and known as kürma, which stands for anahatacakra. 
Above this comes an open lotus flower in silver with a tortoise of the same 
metal in it ; this represents the vituddhacakra. Over this comes a similar 
set of lotus and tortoise done in gold; this stands for the sixth or 
üjfüücakra. Above this comes a hollow copper tube known as yoganàli. 
This represents the susumpa or the spinal cord. The very names are 
sufficient to show the underlying yogic sense. This arrangement depicts the 
ksetra (temple) itself as the Asetra (body) of the yogin. The actual idol 
will be placed where the sahasrarapadma would be. Thus a perfect and 
complete yogic representation is given to the pratistha-vigraha. 


VIGRAHAS AND THEIR SIGNIFICANCE 


It is said that Hinduism, particularly the post-Vedic, is idolatrous ; 
this is not the case, at least, in the sense that God has a form. The Hindu 
who does not canceive a form for God cannot have any idol of God ; to him 
a vigraha is not the ‘image’ of God, but ‘a symbolic representation’ of the 

“nameless, formless, qualityless Absolute, on whom qualities are super- 
imposed (adhyaropa), in.a well-defined and technical manner, to suit the 
natural qualities and leanings of the: sadhaka (worshipper), in order to 
enable him to conceive and meditate ‘upon ‘the Absolute. Hinduism con- 
ceives only one God: ‘Ekar sad-vipra bahudha vadanti’ (only One. is ; 
theologians call it -by many names) is a well-known Vedic text. To the 
^ Hindu, God is without qualities and hence beyond any conception by the 
mind." If that is the position, What are these idols and what do they 
represent? The Agamas explicitly state that idols are a mere help, though 
à yery necessary one, for the’ sadhaka to conceive and.meditate upon the 
qualityless ‘Absolute ; further, they are intended for those whose capacity 
for abstract: thinking is poor." In other words, these idols represent a 
symbolic concretization of the abstract Absolute and ‘that for a definite 
purpose. The Absolute. is beyond comprehension by the mind ; to render 


3 "That which cannot be expressed by words, that which cannot even be conceived by 
the mind, that is Brahman’ (Kë. U., I. 48). — . ; 

a “Without a form how can God be meditated upon? If (He is) without any form 
Where will the: mind fix itself? When there is nothing for the mind to attach itself to, it 
Will slip away from meditation or will glide into a state of slumber. Therefore the wise 
will, meditate on some form, remembering, however, that the form is a superimposition and. 
Not a; reality’ (Visnu Samhita, XXIX, 55-57) -'Pratima svalpabuddhinam’ (idols are for 
those of poor intellect) —Visnu Sai hita.- ` 
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Nothing, howe er, will be met with, in the realm of Prakrti, which is free 
from any of the three gunas ; what one meets with will always be a complex 
of all the three gunas, with one or other dominant. It may be noted that 
gunas are also represented by colours, white for sattva, red or golden for 
rajas, black or blue for tamas, and mixtures for mixed gunas.°° ‘This 
knowledge will enable one to understand the meaning of colours ascribed 
to deities, their dress, etc. à 

Prakrti or nature is subdivided into two parts: the para and the apara, 
the former denoting the spiritual or life-factor (jivabhüta), and the latter, 
the material (jad@) universe with its eight elements.“ Of the eight elements 
of apara Prakrti, the first five are the five states of existence of matter or the 
paficabhiitas, and the last three are manas (mind, or the faculty of perception), 
buddhi (intellect or the faculty of reasoning), and ahankara (egoism or the 
L-sense). - As none of the last three is possible without the material body, 
these are also included in the apara group. 

'The conception of the paficabhütas is perhaps the most misunderstood 
of all dargana teachings. A knowledge of what they are and how they are 
represented in iconography is very desirable for a proper appreciation of 
various factors in vigrahas. Bhiita means the state of existence, the word 
being derived from the root bhū, to be. A careful study of the Vaisesika 
daríana will show that the five states of existence or paficabhütas, prthivi, 
ap, tejas, vàyu, and ühüfa, stood for solidity, liquidity, radiation, gaseousness, 
and ethereality." In iconography, prthivi or solidity is represented by 
a square or a cube ; ap or liquidity by a circle, water, or water-born plants 
and animals; tejas or radiation by light, stellate figures as of interlacing 
triangles, bright objects, etc. ; vayu or gaseousness by smoke, smoke colour, 
a globe, flying bodies, etc. ; and üküía or ether by emptiness ($ünya), 
heavenly bodies as the sun, moon, etc. The various shapes and forms of 
vigrahas and yantras (icons with forms and diagrammatic representations) 
are determined by conventions of the type noted above. 

Agamas are classed into three kinds according to their predominant 
guna factor: Vaisnava Agamas or Sarbhitas represent sattva ; Sakta Agamas 
or Tantras, rajas ; and Saiva Agamas, the Agamas proper, tamas. Within 
each of these types subdivisions occur according to the varying proportions of 
the gunas which give different types of divinities. The following table will 
give the most prominent types according to sects. 


?* This colour representation. appears to be almost universal. 


* B. G., VIL. 4, 5. : m po Ls emi ‘ 
"Yat kathinam sa_prthivt, yad-dravath ta apah, yadusnath tat tejah, yat saücarati sa 


vayuh, yat susiram tad-akasath . > - 
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‘are conceived on a rational basis to meet specific needs as explained above. 
In former days, the selection of istadevata was made by the gurw (spiritual 
teacher and guide) under whom the Sisya (disciple) served a long course of 
apprenticeship, during which the guru had ample opportunities of studying 
‘the guna and bhava characteristics of the Sisya, and was therefore in a 
position to select an istadevata to suit the specific need of the disciple. Both 
the guna and the emotional bent are fully subconscious factors, and there- 
fore the subject is not likely to recognize them himself ; hence the specific 
need of a guru to make the selection. 

Vigrahas used for worship may be arüpa-vigrahas (formless ones) or 
sarüpa-vigrahas (those with forms, having face, hands, etc). The sarüfa 
ones may be anthropomorphic or otherwise. To denote that these vigrahas 
Stand for something other than mere material objects, as they apparently 
Seem, they are very often invested with one or more unnatural and 
impossible factors such as four hands, half animal body, and so on. The 
arüpa lingas or formless symbols are Saligrama or salagrama, Sivalinga or 
bünalinga, and $riyantra or $ricakra, and they represent Visnu, Siva, and 
Sakti, in whom gunas are conceived as present in an undifferentiated form. 
Similar aniconic stone symbols for Sakti, Sürya, and Ganesa are also used 
in the pañcāyatana worship. 

Salagráma represents the saguna form of the Absolute. It is a black, 
egg-shaped object, the remains of fossilized ammonite; it has a golden 
streak within its cavity and is obtained from rivers, notably, the Gandaki. 
This represents Hiranyagarbha or the primordial Golden Egg, the undiffer- 
entiated Totality that consolidated itself out of the karanajala,* the inert 
material cause, often wrongly translated as the ‘first waters’. It is out of 
this Egg that the whole universe becomes differentiated in course of time. 


This Egg corresponds to the primordial, homogeneous, luminous, nebulous 
. mass of scientists, out of which the universe has evolved in due course. 

Anantagayana is the most sublime and complete sariipa representation 
of Visnu. He is. here represented as lying on a three-coiled serpent, 
Ananta, in the middle of Asirübdhi (sea of milk) He is in yoganidra 
(sleep of yoga). He has Sri or Laksmi (goddess of wealth) and Bhümi or 
Mahi (the earth) as his Saktis (wives) by his side. He is represented as of 
dark colour. From his navel arises the lotus in which the functionaries 
of creation, preservation, and disintegration (srsti, sthiti, and laya) reside. 
His āyudhas (weapons) are the conch (fankha), the flaming discuss (cakra), 


lici Küranajala is not water. Jal means to be inert. Karanajala is the inert homogeneous 
mass from which differentiated matter was formed. , p 
43 This description is on the basis of the dhyāna in use in the Padmanābhasvāmin temple 
at Trivandrum. 
457 


THE CULTURAL HERITAGE OF INDIA 


i L 
ce (gada),-and the lotus (padma). His vehicle is the wipe 
the ma Pa elestial bird). This symbolism is yogic in form an ee. 
pesci p ane The term ‘visnu’ means all-pervading. : ae 
ae rising factor can be conceived to rest only on a non-finite E eer 
Back he is depicted as lying on Ananta (the endless). To pem ae 
that such a God may be extra-cosmic, Ananta is conceived 2. wee 
serpent to represent the kundalini-sakti that is within us. Hiss eep T pun 
the nirvikaravastha (the potential, undifferentiated, and non-kine nes 
of the Absolute. He is given a dark colour to show that he cannot epe 
i.e. known by the senses. In other Words, our ignorance hides the A ns 
Who is ever in us, from our ken. His two Saktis, Bhümi and Laks "i 
le his yoganidra represents puer us 
Nita by Páfcarátras** Thus it will 
gunas about It. 


Siva in arüpa' aspect is re 


presented by $iya]i ga 7 
may be b 


phallus ; often it is in th 


; ts 
Here the yoni represen 


an e 
ure), and the linga, ae 
Initiates the differentiation, The yoni stands for t 
upadanakarana o 


' S 
ground where he dances, his 
garland of human skulls, ornaments of snakes, poison in his throat, etc, a 
some of them, The digit 


ime. 
it of the moon he Wears on his head denotes page 
the great destroyer, Hig Weapon, the battle-axe (parašu), also shows t 
idea of destruction, : 


nt 
The three eyes in 
ingala, and the sugume 4 
C nomenclature. Gang 


or the ida, the p 
-known and accepted yogi 

“ From ‘visly’, vyaptau, to pervade 
An (privative) 1 


5 nis 

- Xistence ; hence Stands f, pau ee : 

> Possessive factor . j idea or der ae 

inaction ; hence tamoguna, ? hence Tayoguna. Yoganidrā a bdo i 

leans : i in i je 

a lide B.G., XIV. 3.778 only representation’ ; from Tig’, citriharane, to depic 
“ From ‘sty’, Vistáre, to Spread, 


458 


RITUALS OF WORSHIP 


represents the amrta of the sahasrarapadma, and the small portion of it that 
oozes out through a strand of hair, the citrini-nadi. The moon on the head 
is the candramandala of the yogins;? the damaru (drum), the Nada- 
brahman, and the dark patch on the throat, the khecari-bandha.** 

In like manner, Brahma-Prakrti or the Sakti of the Absolute, conceived 
in feminine form, is also represented in both arüpa and sarüpa aspects. The 
arüpa aspect is represented by a diagram and is known as the $rryantra or 
$ricakra. This $riyantra or $ricakra represents the undifferentiated Purusa- 
cum-Prakrti aspect. It consists of nine Gvaranas or enclosures: the 
outermost is square in form; the next two are circular and contain 
sixteen and eight lotus petals respectively ; the fourth, fifth, sixth, 
and seventh are stellate figures formed by interlacing triangles ; the eighth 
is a single triangle ; and the ninth is a bindu or tiny sphere. This yantra is 
also known by the name meru (particularly if it is a three-dimensional solid 
One, as opposed to ‘line’ or rekha-yantra), which means also the spinal 
column. This yantra has the yogic cakras or plexuses represented in it. The 
outermost square, known as bhüpura, stands for the müladhara? and its 
bhü-tattoa. The second and third, which are circular figures, together 
represent the svadhisthana with its ap-tativa. The stellate form, made up 
of the fourth, fifth, sixth, and seventh avaranas, stands for the manzpiira 
and its tattva, tejas. The single triangle making the eighth avarana stands 
for the anahala and its tattva, vayu. The bindu or sphere in the centre 
stands for the visuddha and its tativa, ühàüía, while the empty space within 

. the sphere represents the ajnacakra. It is here that Mahamaya and Purusa 
are conceived together in kāmakalā posture (the mingling of upadana- and 
nimilta-karanas er the beginning of creation). This yantra also represents 
the saptaprakara temple (temple with seven enclosures), when the eighth 
üvarana or the innermost triangle represents the garbhagrha (sanctum 
sanctorum), and the bindu, the pratistha therein. 

Sakti in her typical form represents the rajoguna or the quality that 
affects the senses. And as nature in its phenomenal aspect is the only thing 
that can affect the senses, it represents Šakti. As the main characteristic 
of nature is its capacity to reproduce and spread (str, to spread), nature is 


so Candramandala is a white region conceived in the sahasrárapadma. Study of com- 
Parative anatomy leads one to surmise this to be the white roof (corpus callosum) of the 
triangular shaped (yoni-shaped) ventricles of the cercbrum. Yoga, of course, deals with the 
functions', while anatomy indicates the material basis for the functions. : 

59! Nada is a form of ‘realization’ for the yogin, wherein he ‘feels’ as if he is hearing aj 
eculiar sound of a 'booming' charactcr. This fecling is said to be generated when the 
tundalini passes through the anahatacakra. Hence, probably, the word 'anahata-dlivani'. 

5 A measure in yoga, in which the tongue 1$ made to fall back and close the glottis at 
a certain stage in pranayama. This is to be done only by experts, or death is almost certain. 

5 'Amusmin dharáyascatugkomacalrar 2.—Satcakranirüpana. 
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°° Note the history of nuclear fission, ar Silparatna, XXV. 79. 
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‘| didmahe, ...dhimahi, tannah ..- pracodayat’ (the dotted ellipses being 
filled up by specific teihms applicable to the deity concerned). This, however, 
is rarely used in place of the mila mantra. Homa is the offering of oblations 
(ghee etc.) into consecrated fire, the consecration being done, in most cases, 
in the Vedic manner. Tarpana is the worship of the deity with upacaras 
or offerings. 

Japa is the best example of private worship ; no image is required here, 
not even a light is essential. Homa is, strictly speaking, Vedic ritualism 
adapted to Agama requirements. Except in the case of Ganapati, the homa 
form of worship is comparatively rare." The worship that is done in 
temples is mostly of the tarpana form. 

All upacáras and forms of worship, however complicated they be, are 
but the elaborations of the simple form known as the pañcopacāra (five 
offerings). Sankara, in his Saparyahrdaya,” gives the true meanings of 
these upacaras. In the seventh and last verse of that monogtaph, he has 
put the whole thing in a nutshell: | 

‘Puruso bhagavan ihopaharah prakrtih kalatanuh svayam ca kartā 
havanādişu sadhyata ca kartuh ` phalabhāktvena bhavatyupadhibhedat.’ 
Purusa,^? the all-pervading, Himself is Bhagavat*' or the deity conceived as 
endowed with qualities. This means that the all-pervading Absolute is 
Itself the deity fit for worship, when qualities are ascribed to It. Prakrti 
or manifested nature forms the materials with which It is to be worshipped. 
The worshipper himself is no other than the Absolute in the shape of time, 
that is, as limited by time. The esotericism of the upacaras is to conceive 
the return of the manifested universe to the unmanifested homogeneous 
unitary state, which is the ‘Absolute, as a result of the effect of time, which 
itself is eternal and absolute. In its exoteric form, this truth assumes the 
shape of the offering of the five fundamental forms of existence and 
becomes the paficopacara. [ 

Though called ‘five’ offerings, they are really six, including naivedya 
or the food-offering. The first five denote the material universe in the bhüta 


5! Common homas current in Kerala are: Ganapati homa, daily performed in the houses 
of means, and Sudarsana homa (Vaisnava), Mrtyuñjaya homa (Saiva), etc. which are occasionally 
performed. 

5° Saparyahrdaya with its vyakhya, Upaharaprakasika, and with a vrtti by Mahamahopa- 
dhyaya Goda Varma Bhatta, e ited by A. Krishna Pisharoti. 

°° Purusa, from pülana-püranayoh, that which pervades and fills up everything. 

*! The term ‘bhagavat’ is defined as having the six gunas (sidgunya paripürito bhagavàn) ; 
hence the word is ap licable only when the Absolute is endowed with qualities. The six 
qualities are: (1) abeslute greatness (mahatmya Or aisvarya), (2) holiness (dharma) or power 
(virya), (3) renown (yasas), (4) beauty (Sri), (5) knowledge (jana), and (6) detachment (vairagya), 
Or will or desire (kama), or action or effort (prayatnu). According to the Visnu Purana, ‘He is 
to be termed Bhagavat who knows the birth apd death, the coming (into this world) and going 
(out of it), and thé knowledge and ignorance (regarding Atman) of the Jivas’ (XI. 5. 78). 
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It should be remembered that in the paficopacara mo materials are 
used; only when the upacaras are elaborated, materials such as water, 
flowers, etc. are used. The faiicopacüra is often elaborated into ten 
(dafopacára), sixteen (sodasopacara), and at times even to sixty-four. In 
some texts, with ‘vari’ as the common bija, naivedya replaces padya, and 
the paicopacüra begins with gandha. 

Included in, and as part of, upacaras are mudras or gestures with the 
hands. These are intended to strengthen the attention and mental concen- 
tration of the worshipper. 

Men may be grouped into three classes: those in whom the faculty of 
intellect and reasoning is dominant; those in whom emotion plays the 
highest rôle ; and those that are controlled by their impulses and instincts. 
'To those who belong to the first group abstract thinking is easy, and they 
find satisfaction only in rational philosophy: ‘This class is, naturally, a 
small group. For them ritualistic ceremonial religion is not suited ; in 
other words, the members of this group are not adhikarins (competent) 
for ritualistic religion. The last group is composed of children and those 
with childish mentality. They cannot think ; nor are their emotions devel- 
oped. 'They can be trained to follow a routine which, in due course, may 
help them to enjoy a form of vegetative satisfaction, to borrow a term from 
biology. As children grow up and acquire emotional factors and capacity 
to think, the permanent members of this group are few and limited to 
those of low mental capacity. The bulk of humanity lies between these 
two, forming the second or intermediary group. In them emotion predomi- 
nates ; they are also capable of abstract thinking, but to a limited extent ; 
and most of them would also require material and mechanical measures to 
stimulate their emotions to the desired strength. Bhakti-marga or the 
emotional way of realization of God is for them, and Agama ritualism is 
designed to satisfy the needs of this class. The most important thing to 
Wnderstand in Hinduism is that everything taught there is not intended 
for everybody ; there is a definite question of suitability.or adhikari-bhava. 
The greatness of Hinduism lies in this fact that it supplies forms, methods, ` 
and measures to suit all possible types of men. 
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Suprabhata-stotra (like the Pratahsmarana-stotras), in praise of Buddha, 
ascribed to Emperor Harsavardhana, and Paramarthanama-sangiti (like 
Visnu-sahasranama in the Mahabharata, the hundred and one names of the 
Ahura-Mazda in Zoroastrianism, and the ninety-nine names of Allah in 
Islam), among earlier works ; the numerous Tara hymns, of which a promi- 
nent one in sragdhara metre is ascribed to the Kashmiri poet Sarvajfiamitra, 
Lokegvaragataka, in hundred sragdhara verses, in honour of the Bodhisattva 
Avalokitegvara, and Bhaktisataka by a Bengali Buddhist domiciled in Ceylon, 
amongst mediaeval works,; and Sapta-Buddha-stotras and Devatakalyana- 
paficavirnsatika—the latter by a liberal Nepalese poet in honour of Buddha, 
the Bodhisattvas, the tirthas, the caityas, and even Hindu deities—, among 
later works, are worth mentioning. . 

Similarly, the Jain, in his prayer in Sanskrit or in Ardha-Magadhi, 
took recourse to meditations which enkindled the best and the tenderest 
feelings in man. Uvasaggahara-stotra, a hymn to Parsvanatha by Bhadra- 
bahu, Prasna-vyakarana, in hymn-like gathas, the far-famed. Bhaktamara- 
and Bhayahara-stotras, in ornate Sanskrit, by Manatunga, in honour of the 
saint Rsgabha, and Paficaparamesthi-mantra, often described as the Jaina 
Gayatri, among early compositions ; Kalyanamandira-stotra by Siddhasena 
Divakara, Vardhamana-dvatrimsika, in honour of Vardhamana Mahavira, 
Caturvirnsatijina-stava and Sobhana-stuti, Ajitasanti-stava and Rsabha- 
paficasika, the latter two in Ardha-Magadhi, and Vitaraga-stotra of Acarya 
Hemacandra, amongst mediaeval works; and Jinastotra-ratnakara, Sad- 
bhaga-vibhüsita-santinatha-stavana, the many stotras by the polymath 
Agadhara, Tribhuvana-vijayapataka by Merutunga, and Mahavira-stava by 
Yasovijaya, among: later hymns, deserve prominent mention. 

It is thus a paradox that stotras in their scheduled forms were assid- 
uously cultivated amongst these communities, and are earlier than similar 
hynins in Hinduism, if we leave out the stotras in.the great epics, the 
Ramayana and the Mahabharata, which are regarded by some as of doubtful 
antiquity.’ In the latter epic, over and above the well-known Visvariipa- 
darsana-stava, we have the two popular stotras in the Narayaniya section of 
the Moksadharma, of which the prose one is a type by itself and is apparently 
quite old. 


DIFFERENT APPROACHES AND ATTITUDES IN PRAYERS 


The recognition of the stupas and the religious buildings as ‘towers 
^f deliverance’ and -the frequent resort to them for prayers would go to 
indicate to what extent the Buddhist*mind was permeated by a devotional 
approach, as in the case: of other Indian creeds. In. Jaina tradition, we 
read of the confession of Hemacandra, who is said to have offered his homage 
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There is a French proverb: ‘Man is never greater than on his knees. 
This emphasis on surrender relates to the personal aspect of the deity, and 
has been the central theme of many a hymn in which the attitude of 
humility (Sarana@patti) is the most dominant. This does not necessarily 
sever itself from its philosophical background, as is illustrated in the well- 
known Sivamahimnah-stava.® It has throughout supported itself on the 
creed, 'Lord, Thy will be done’. Sraddha (faith), as distinct from vitta 
(wealth) and vidhi (injunction), has the final determining voice in the 
assessment of our actions ; for whatever the karmakündin, blind in his formal 
servility to the letter of the law, may think, the Lord looks to the spirit 
(bhavagrahi Janardanah). In this mode of presentation, the Raga-marga 
(the way of attachment), as distinguished from the Vidhi-marga (the way of 
injunction), becomes the way par excellence. The eternal feminine in 
man, as in the madhüra bhajana or the kanta bhava of the Vaisnavas, or as 
in the idealism of the divine Mother in the Sakti cult, has studiously kept 
aloof from the attitude of spiritual segregation and blatant self-assertion 
and offered itself wholly and completely to a sweet, gentle, and kindly 
Providence. The aisvarya (majesty) of the Lord, judged from such a stand- 
point, begets awe ; the madhurya (the fascinating element in Him) is what 
engenders confidence and endears Him to His devotees ; and this has been 
the striking note in Indian hymnology, best illustrated in the compositions of 
Lilaguka Bilvamangala* or in the prayer of the Maithili poet Vidyapati.* 

It would, however, be perverse to infer from this any tendency to supine- 
ness and lack of stamina. The Vedic rsi, in the celebrated Gayatri hymn, 
while praying to Savitr, the lord of light and activity, reflects on his pre- 
eminent lustre, energy, and prowess (varenyam bhargah). The Yajus priest, 
in a not so well-known prose formula, prays in terms of vigour and virility: 


` "T ejo'si tejo mayi dhehi, viryamasi viryam mayi dhehi, balamasi bala mayi 


dhehi, saho'si saho mayi dhehi' (Energy Thou art, do instil into me that 
energy. Virility Thou art, grant unto me virility. Power Thou art, extend 


* Nrnameko gamyastvamasi payasīmarņava iva—"Thou art the only. destination of men 


as the ocean is of the waters’. - _ 
1 We read in his Sri-Krsna-karnamrta: 

He deva he dayita he ja adekabandho, 

He Krsna he capala he- arunaikasindho, 

He natha he ramana he nayanabhirama, — 
_. . Hà ha kadā nu bhavitasi padar dríor me. i 
O Lord, O darling,.O the one friend of the world na, O' the fi 
Ocean of compassion, O Natha (spouse), O dallier, O the cynosure of my eyes, when, oh when, 
are you going to occupy the entire hee’ 6e D 

Vidyapsti in his immortal bhajana-like pada sings: 

Madhcva hima parinamanirasa, wie ae 
è Tumhu jagatarana dinadayamaya ataco tumhari visoasa. , > 
O Madhava (Narayana, the spouse of Laksmi), I entertain no hope of promising fulfilment. 
Thou art the deliverer of the world, compassionate to the wretched ; and that is why I have 


Pinned my-faith on thee.’ 
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to the taste of the classes for whom it had to cater. Thus there was generated 
a tendency to make the stotra literature more and more aristocratic, conven- 
tional, and formula-ridden. Conceit and classicism affected its substance 
and fervour; owing to the great constraint imposed by the canons of 
finished forms of poetic diction. However, being readily admitted to a 
place in classical poetry, stotras became the popular means of propagating 
religion and culture, though often they were highly polished and pedantic 
in their language and form and over-wrought in their syncretism as regards 
contents. 

Valmiki, in the Ramayana, utilizes this genre in the Aditya-hrdaya (the 
Mahabharata, III. 2, dwells on the same topic) of twenty-three verses, which ` 
has swelled into the longer and more commonly used stotra of that name 
in the Aditya Purana. This certainly forms a transition as regards manner 
and matter between the Vedic hymns and the later stotras, and was a 
pioneer effort in the field of nama-mahatmya (glorification of God's name) 
and its connection with the mystery of institutional worship (püja-rahasya). 
Amongst court-epic writers, the Buddhist poet A$vaghosa led the way in 
introducing the spirit and essence of form and finish as well as of thought 

_and rapture in his Gandtsstotra, where religious message, musical execution, 
and fervent lyrical appeal are joined in a fine symphony. Kalidasa, the 
prince of Sanskrit poets, has contributed to hymnology his spirit of tolera- 
tion, sobriety, and assimilated scholarship, which are seen in his two well- 
known siotras in Kumárasambhava (II) and Raghuvamsa (X). Bharavi, in 
spite of his innate impetuosity and strongly susceptible poetic fancy, charms 
us by his studied docility and sweet serenity, as in the concluding canto of 
his Kiratarjuniya (XX. 22-43), and has achieved great success in the face of 
the limitations of a mahakavya craftsmanship. Magha gives us a via media be- 
tween rigid scholarship.and feeling-saturation in Si$upalavadha (XIV. 60-86). 
Ratnakara in: his Haravijaya (XLVII) offers us a rather long and 
somewhat indifferent hymn to Candi in the true form and spirit of a 
Pauranic propagandist. Sivasvamin, at the close of his Kapphinabhyudaya, 
treats us to an uninspiring prayer in a hymn of the sectarian type. 
Abhinanda in a stotra to the divine Mother in his Ramacarita (XVI) shows 
.his characteristic synthetic approach. Sriharsa in his Naisadhacarita 
(XXI. 54-118) evinces a rare combination of literary ingenuity, Pauranic 
faith and phraseology, and regional and dialectic tendencies. Sirya-Sataka 
of Mayüra, Candi-sataka of Banabhatta, and Visnupadadikesanta-varnana- 
stotra of Sankaracarya are stock examples of hymns which are more literary 
than devotional, and remain isolated attempts. Lesser known poets in the 
line run in their narrow grooves, though each of them in his own -way 
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tries to efface the distinction between sacred and secular poetry (a distinction 
none too closely observed in practice in classical circles). À 

The style of the stotras, which is generally simple, has leaned, M 
infrequently, towards artificiality and long compounds, and -— 
pedantry, especially when there is a reference to Tantric and philosop me 
topics. Notable examples of this type of hymns are Kundalini-sto f 
Ananda-stotra, Srisundari-stotya, Daksina-Kálika-krama-stotra, parts aes 
Sarasvali-stotra (hrim hri hrdyeka be .. 3); Saundarya-lahari, Parica- 
stavi, Mahişariardini-stava, Karpūrādi-stotra, and Laghu-stotra. 
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wonder that some of the finest and most popular namaska@ras and their 
accessories are accommodated in these treasure-houses of Indian lore, as, for 
example, in these lines addressed to different deities: . 


Tvameva mata ca pita tvameva . . . (to Visnu), 

Banesvaraya narakarnavataranaya . . - {to Siva), 
Bhavabhayaharamekam bhanukotiprakasam . . . (to Rama), 
Namo brahmanyadevaya go-brahmanahitaya ca . . . (to Krsna), 


Namah savitre jagadeka caksuse . . - (to Sürya). 


A valuable adjunct’ in the elaboration of this religious worship was 
a contemplation of the form of the deity (dhyana). The epithets of gods in 
early literature, ‘divo narah’ (the men of heavens) and ‘nrpesas’ (having the 
form of men), to mention only two prominent ones, betray the anthropo- 
morphic tendencies of the early thinkers and worshippers. The Pauranic 
masters have built on .this foundation a superstructure, solid, sublime, 
picturesque, and meticulously accurate in design, device, and details. The 
chanting of stotras individually or in unison and the practice of reading out 
sacred lore while circumambulating a shrine (parikrama) have helped in 
producing an almost unparalleled atmosphere of religious solemnity. The 
haunting sense of otherness, a prerequisite of devotional religion (para- 
puja) is brought home even to the most materially-minded person, when 
he hears, in a place of worship (piija-mandapa), the sonorous voice of the 
priest ‘chanting a hymn on the divine Mother, such as the one given below, 
in a solemn attitude of meditation: 


Jatajiitasamayuktam-ardhendukrtasekharam ; 
Locanatrayasamyuktam pirnendu-sadrsananam ; . . . 
Astabhih faktibhistabhih satatam parivestitam ; 
Cintayet_jagatam dhatrim dharmakamarthamoksadam. 


‘One should meditate on the Mother of the world, the bestower of dharma, 
kama, artha, and moksa, as always surrounded by her eight Saktis, the 
attendant goddesses of power, and as adorned with a mass of matted hair, 
With a half-moon as her crest, triple-eyed, and with a face lovely as the 
full moon. s 

Similar is the case when one hears the devotee reciting the series of 
verses from Aditya-hrdaya-stotra beginning with: 


Yanmandalar diptikaram visalam, 

Ratnaprabhan tivram-anadirü pam 

Punatu man tal-saviturvarenyan, 
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i i i 3 or 

‘May the pre-eminent lustre of Savitr purify me—Savitr of the rape ^ 

eternal pattern, who is encircled with a Spacious, intensely glowing , 
dazzling as a gem.’ : 

Or, when one feels the sublimity 


of the metaphysical abstraction in the 
following stotra: 


Tadekam smaramastadekari bhajamah, 
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who is auspicious, graceful, and pure, and who is the highest principle 
and, in her essential nature, is partless and without any manifestation.’ 


THE NON-PAURANIC HYMNS 

The non-Pauranic hymns, used in the daily practice of many a sadhaka, 
are a legion in themselves and include many which are anonymous and 
many more that are of doubtful authorship. Leaving out the shorter ones, 
like those attributed to the lesser Sankaracdryas and to the teachers of 
different sub-schools of theological and philosophical thoughts, we come to 
the bigger ones like Sivamahimnah-stava, Paficastavi, Harimide, Ananda- 
lahari, and Saundarya-lahari, some of which are fairly old and have been 
widely read and commented upon in scholarly circles. The apocryphal 
Pauranic works contain fine hymns, such as the one in the Adhyatma 
Ramayana, beginning with ‘Aho krtarthasmi jagannivasa te padabja- 
sarilagna’ (Ah, my Lord, the refuge of the world, at the touch of thy lotus- 
feet have I attained the object of my life), put in the mouth of Ahalya 
when she was restored to her human form through the grace of Sri Rama- 
candra ; or the stotra ‘Aksara paraman- Brahma jyotiripam sanatanam’ 
(the pre-eminent, undecaying, eternal deity in the form of light), put in 
the mouth of Indra, in the Brahmavaivarta Purana (Krsnajanma-khanda). 
Kumari-stotra in the Rudra Yamala, Ananda-stotra in the Kularnava 
Tantra, Padukapaficaka attributed to Lord Siva, Krsna-karnümrta of 
Lilaguka Bilvamangala, exquisite and sustained in its effect, Mukundamala 
of Kulagekhara of Kerala, and the collected stotras of Rupa and Jiva 
Gosvamins, like Stavavali and Mukundamuktavali, as also the shorter 
hymns like Süryarya-stotra attributed to Yajfiavalkya (though ascribed in an 
anthology to the poetess Vijjaka), are some specimens of hymns that moved 
millions of devotees in the past. Some of these are highly prized even now. 
They have thus, apart from their poetic excellence, an additional value in 
developing the Bhakti cult, which formed an integral part of the life and 
culture of the Pauranic and Tantric India. 


PURPOSE AND NATURE OF THE HYMNS 


Spiritual emotion is roused to a high pitch by the recitation of these 
stotras, which are therefore regarded as the most tangible form of worship— 
à point nicely expressed in the well-known verse of the Siva-manasapüja- 
Stotra, itsclf inspired by an Upanisadic text: 

Atma tvana Girija matih sahacarah pranah $arirarh grham, 

Puja te visayopabhogaracanà nidra samadhisthitih 3 

Saficarah padayoh pradaksinavidhih stotrüni sarva giro, 

Vad yad Karma karomi ae uis Sambho tavaradhanam. 
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It is profitable to remember that the several sects, into which religious 
devotion was canalized, have had each its own code of sfotras. The 
monastic orders founded by Sankara, Ramanuja, and Caitanya, as also the 
Sikh community and the Arya Samájists, to name only the prominent ones, 
have offered in this field much that is of abiding value. The Ramakrishna- 
Vivekananda movement, adjusting itself to the needs of modern life, but 
not severing itself from the ancient moorings, has followed suit in 
‘composing stotra. In our own times, we have the Brahma-sangita, the 
song-offerings with a fine ethereal fragrance, from Rabindranath. The 
ephemeral element lay, in the case of older models, in extending the scope 
of adoration to the patron saints, apostles, and eminent ones in the sect ; 
the essential inner current of devotion to the Lord, however, is what has 
contributed to their abiding religious acceptability and literary grace. 


LITERARY MERIT OF SANSKRIT HYMNS 

It may be readily, conceded as a general, though not as a universal, 
proposition that the later a stotra in Sanskrit is, the less is its literary value. 
It is not within the purview of this paper to make a critical estimate of 
individual stotras and to judge their merits and demerits. Be it sufficient 
to mention that their lapses, faults of omission and commission, certainly 
detract from their genuine worth. "We leave aside the Tantric stotras, 
which abound in out-of-the-norm forms and refractory derivatives, 
especially in the case of verbs (e.g. hunet). We have often in these hymns 
an excessive artificiality, beyond the limits of conventional liberty allowed 
in the field of citrakavyas (literary curios) and stotras. Over and above 
such flaws, there are palpable blemishes in grammar and metre that jar on 
the ears of a devotee. For example, the two highly popular Mahisamardini- 
stotra and Annapiirnastaka bristle with anomalies and blunders in grammar 
and metre. In matter or content, as in the case.of Sanskrit emotional 
literature in general, there is a palpable tendency towards standardization. 
Even some of the best hymnographers occasionally seem to lack the touch 
of individuality and to move in a circumscribed area. 

There is one valuable quality in the stotras, their exquisite sense of 
rhythm, which raises them head and shoulders above all other literary 
achievements. The aim of the’ hymnographer is perfect unison with the 
object of his devotion. With tranquillity in thought he combines harmony 
in expression and symmetry in form. ‘The relation between the evolution 
of the musical schools and the development of religious ecstasy in some 
of the sects is an interesting subject for research, though it concerns 
More the art critic than the general reader. In the mellifluous music of 
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Jayasi sarvatah Kasi te rajah, 
Smrtamaho' dhikay, sadhitasrajah. 
Tridasasarisadi yübhinandita, 
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Satanatārthinām gitinoditàm 
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‘Obeisance to thee, O divine Mother, Durga, the benignant and yet terrific- 
roaring, the muse that never obstructs and is withal never fruitless in her 
own form. Thou art power, saci (action), the dark night of destruction, the 
eternally existent. Obeisance to thee, the deliverer of the world. .May thou 
protect me.’ 

Jatatavigalajjalapravahapavitasthale 

Gale'valambya lambitam bhujangatungamalikam ; 

Damaddamaddamaddamanninadavaddamarvayam 

Cakara candatardavam tanotu nah Sivah $ivam. 


‘On his neck, the entire tract of which is purified by the stream of waters 
flowing over the -dense wilderness of his matted hair, supporting the long 
hanging necklace of serpents, and with his drum sounding the note “damat, 
damat, damat, damat" in harmonious vibrations—let Siva, who is engaged 
in his impetuous /andava dance, grant us welfare.’ 


Gale kalitakalima prakatitendu bhalasthale, 
Vinatitajatothkaram rucirapanipathoruhe, 
Udaficitakapalakart jaghanasimni sandarsita- 
Duipajinamanuksanam kimapi dhama vandamahe. 


‘Ever and anon we bow down to that inscrutable effulgence, manifesting blue- 
ness in the throat, showing forth the moon on the tract of his forehead, with 
the mass of tangled locks dancing gracefully over the comely lotus-like hand, 
with a garland of skulls held aloft, and with the elephant-skin displayed 
over the bounds of his loins.’ 


Mathurapuracirabhasura saumyamadhuravigraha ; 
Vrndavanavipinatana krtadurjananigraha ; 
Srivallabha éiguballava sundara nava madhava ; 
Narayana nalinanayana Samanasamana mamava. 


‘Ever shining, in and around the city of Mathura, of amiable and charming 
form, roaming the woods of Vrndavana, chastising the wicked, the young 
cowherd, handsome and vivacious, O lotus-eyed Narayana, the spouse 
of Sri (Laksmi), the extirpator of death, be gracious enough to extend to 
me thy protection.’ 


Padmadalayatalocana he Raghuvamsavibhisana deva dayàlo, 

N irmalaniradanilatano' khilalokahrdambujabhasaka bhano ; 

Komalagàtra pavitrapadabja-rajahkanapavita-Gautama-kantam, 

Tvàm bhajato Raghunandana dehi dayaghana me svapadambujadasyam. 


"With eyes wide as lotus petals, O kind Lord, ornament of Raghu's family, 
the sun that causes to bloom the lotus-like hearts of all beings, with a form 
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i i te, 
blue like a stainless cloud, charge me, thy devotee, O Kindness "pee 
with the service of thy lotus feet, which purified the delicate-limbed dar! 
of sage Gautama with the dust particles thereof.’ 


Ayi girinandini nanditamedini visvavinodini Nandasute, 
Girivara-Vindhyasirodhinivasini Visnuvilasini Jisnunute ; 
Madhumadhure Madhu-Kaitabhagafijini haitavabhanjini rasayute, 
Jaya jaya he Mahisasuramardini ramyakapardini $ailasute. 


'O daughter of the Mountain, 


delighter of the earth, the enlivener of all ; 
O thou, the daughter of Nand 


a, that art wont to dwell on the top of (s 
great Vindhya mountain, the delighter of Visnu, the adored of Indra; 4 
thou that art flushed with wine, who Scornest the demons Madhu an 


Kaitabha ; O daughter of the Hill, the dispeller of Maya, the reveller in 
rasa-dance, thou that art decked with beautifully braided hair, all glory t 


sa demon.’ 1 
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FESTIVALS AND SACRED DAYS 


HE sanctity of certain moments and periods of time by association with 

memorable events, holy. persons, and notable psychic experiences is the 
basic idea underlying the observance of sacred days and festivals, as well as 
the undertaking of pilgrimages to places considered specially sacred. Both 
are instruments of enrichment of the inner life and are so acknowledged by 
human nature, which is the same all the world over. But the distinction 
of the Hindu attitude in this respect is the thoroughness with which the’ 
principle is worked out in the programme of devotions and pious exercises 
for every month and almost every day. Asa none-too-sympathetic European 
savant observes : ‘There is not an object in heaven and earth which a Hindu 
is not prepared to worship—sun, moon, and stars ; rocks, stocks, and ‘stones ; 
trees, shrubs, and grass; seas, pools, and rivers; his own implements of 
trade ; the animals he finds most useful ; the noxious reptiles he fears ; men 
remarkable for extraordinary qualities, viz. great valour, sanctity, virtue, 
or even vice; good and evil demons, ghosts, and goblins; the spirits, of - 
departed ancestors; an infinite number of semi-human and semi-divine 
existences ; inhabitants of the seven upper and the seven lower worlds— 
each and all come in for a share of divine honour or a tribute of more or 


less adoration.” 


RECOGNITION OF THE ALL-PERVADING DIVINE 

This worshipful attitude is due to the cardinal Hindu tenet that one 
divine Intelligence pervades all, and that links and filiations join all forms 
of life, past and present. The Svetasvatara Upanisad (VI. 11) speaks of ‘the 
one God, hidden in all things, pervading all, the inner Spirit of all beings, 
the overseer of all actions, who dwells in all creatures, the witness, sentient, 
all alone, and devoid of attributes’. It is this idea which underlies the 
oblations to the pitrs in which not merely the ancestors of the offerer, but 
all conceivable relations in this birth or any other, in whatever form of 
sentient being they may now be, are invoked in the tarpana rite during 
the fortnight sacred to the manes. ‘The gods, the yaksas, as also the nagas 
(serpents), the gandharvas, the apsarasas (celestial beauties), and the asuras 
(demons) ; the cruel ones (beasts of prey), the snakes, the creatures of. fine 
plumage, trees and beings of crooked gait, birds, the vidyadharas, and the 


1 Monier-Williams, Brahmanism and Hinduism, p. 350. 
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offerings to all creatures, birds of the air, and beasts of the field. It serves 
the purpose of a thanksgiving service on one of the appointed days in the ` 
calendar. In the Deccan it is named pongal (rice-cooking) ; for three days 
Indra, Agni, and Gaņeśa are worshipped, and decorated cattle are taken 
in procession. And not only the first eating of the new rice, but the reaping 
of the harvest, the sowing and transplanting of paddy-stalks, the planting 
of trees, as also the digging of tanks are done on auspicious days. | 

Like the beginning of the year, the advent of the seasons also was 
marked by suitable celebrations. These had their origin in remote Vedic 
times, when three four-month celebrations were observed—the first at the 
close of winter or the beginning of spring (Phalguna), which was sacred to 
Visvedevah (All-gods) ; the second at the beginning of the rains in Asadha, 
which was sacred to Varuna; and the third in autumn .(Karttika), when 
the first fruits were offered to the deity together with goat and ram as well 
as phallic emblems. This last is observed as a period of varied austerities. 
The caturmasya (four-months) begins from the waxing eleventh or the full 
moon in Asadha or at the sankranti or solar transition to Sravana and con- 
cludes after four months on corresponding days of Karttika. 


SOLAR TRANSITION AND OTHER AUSPICIOUS TIMES 

In later times, the day of transition from one month to another, the 
Sankranti day, has been held sacred; two of them are specially so, one 
being the day on which the sun passes to the sign of Aries (Mesa), i.e. the 
end of the year, and the other being the day on which'he enters Capricorn 
(Makara), when the month of Magha begins. ‘These are called respectively 
the mahavisuva and the uttarayana sankrüntis. On this latter day, pilgrims 
in hundreds and thousands gather at the mouth.of the Bhagirathi—the 
Gangasagara as it is called—to have a bath at the river's entrance into the 
Sea. "There they visit the üírama (hermitage) of the sage Kapila, who, accord- 
ing to the Pauranic legend, had burnt to ashes the sixty thousand sons of 
Sagara, who were subsequently redeemed by the waters of the celestial Ganga 
as it flowed over their ashes along the channel pointed out by Bhagiratha, ` 
in recognition of whose great efforts in bringing the river to the earth, it 
was named the Bhagirathi. This day, the day of pausa-parvana, is pre- 
eminently festive in Bengali homes. In Assam it is called magha-bihu or 
bhogali-bihu, the festival of feasts. Bonfires are lighted. The round of 
feasts and mirth continues for nearly a week. Formerly, pastries of different 
kinds were made and served to friends, neighbours, and relations. 'The 
mahavisuva sankranti, which closes the year as well as the month of the 
layman's asceticism, saw in past times the gruesome practice of self-torture. 
Men with hooks in the muscles of their back whirled from a rotating bar 
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FESTIVALS AND SACRED DAYS 
FESTIVALS OCCURRING ON DIFFERENT LUNAR DAYS 


‘The first phase after the new moon in Karttika is known as the 
gamblers’ pralipad:’ On this day, in the streets of a city like Banaras, knots 
of people gather round the dice-box in a public place and try their luck. 
-Success in the game is believed to be a happy augury for the coming year. 

The bright second lunar day in Karttika is known as bhratr-dvitiya, 
when sisters invite their brothers home, put sandal-paste marks on their 
foreheads, feast them, and present clothes to them. These marks of affection 
are also reciprocated by the other party. 

The great festival of the second lunar day of the bright fortnight in 
Asadha is ratha-yatra, when the car-journey of Jagannatha with Balarama 
and Subhadra is celebrated with great éclat in the towns of Orissa and 
Bengal. A hundred thousand or more pilgrims flock to the small town of 
Puri. Three cars, constructed anew every year and draped with cloth, blue, 
red, and white for Jagannatha, Subhadra, and Balarama respectively, and 
adorned with floral wreaths, flags, and festoons, are dragged over the broad 
path with thick-ropes by pilgrims of both sexes and of all stations in life, 
with the Raja of Puri sweeping the road before the car. The return journey 
takes place amidst like splendour cight days later. The car-festival in Puri 
is the most famous of its kind ; but there are like celebrations not merely 
in the case of Visnu, but of other deities as well at their notable scats, such 
as Siva's at Bhubaneswar and Rameswaram, Minaksi’s at Madurai, of both 
Siva and Visnu at Kancheepuram (Kaüci). At certain places the image 
taken out in the car is different from that installed in the shrine and is 
known as the yütrà-mürti or utsava-mürti (the procession-image). 

The aksaya-trtiya in Vaigakha is considered a pre-eminently sacred day 
in the year. Many tradesmen start their year's business on this day. Gifts 
of pitchers filled with water, together with.sweets and seasonal fruits, are 
held to be conducive to the benefit of departed ancestors. 

The fourth day. waxing in Magha belongs to Ganega (GaneSa-caturthi) 
as does the same in Bhadra. : 

On the fifth (Sri-parícam?), Sarasvati, the goddess of learning, is 
invoked. This day waning in Asüdha is also marked out for the worship 
of the serpent-goddess Manasa and the eight nagas. 

The bright sixth is sacred to Sasthi, the mother of Karttika or Skanda, 
the divine warrior. As the protectress of children, she is adored with partic- 
ular devotion by mothers wishing well of their progeny. There are, in 
her honour, special rites of worship with special designations in seven of 
the twelve months, that is, in all except the first, third, fourth, eighth, and 
tenth. The püjà in Jyaistha is called aranya-sasthi. On this day matrons 
in parties go out of the village to b ai tree in a neighbouring jungle, 
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as worshippers of five deities, Viz. Sürya, Ganapati, Siva, Visnu, and Sakti, 
by far the largest number, in North India at least, worship one or other of 
the two human incarnations of Visnu: Rama, the ideal king and house- 
holder, and Krsna, the embodiment of the ideal of harmony, detachment, 
and selfless activity. Corresponding to Radhastami, there is Sitanavami—the 
bright ninth in Vaisakha. Sita is said to have risen from the furrowed soil, 
and was born of no human parents. To the ninth waxing also belong two 
Bengali variants of the Durga worship, viz. that of Jagaddhatri (protectress 
of the world) in Karttika and of Annapūrņā (goddess of plenty) in Caitra. 

The day following janmastamt is celebrated as Nandotsava, or Nanda's 
great joy at his supreme luck in receiving the babe Krsna and thus begoming 
his foster-father. On this day a magnificent processioneused to be taken out 
at Dacca. 

The tenth day of the bright fortnight in Asvina, the vijaya dasami (the 
dagami of victory), concludes the Durga puja celebration. Peace on earth 
and goodwill among men, reunion and reconciliation, obeisance to superiors, 
love and embrace to equals, and blessings to juniors distinguish the spirit 
and functions of the day. On the same tithi in Jyaistha, the river-goddess, 
Ganga, is worshipped, and along the banks of the sacred river purificatory 
immersion is performed by masses of people. 

The eleventh day of the dark fortnight as well as the new moon are 
suited to oblations to the manes. Both the eleventh and the twelfth days 
are sacred to Hari. On the eleventh waxing in Asadha begins Visnu's sleep 
(sayana-ekadast) ; in Karttika, his rise (utthana-ekadast) is celebrated ; and 
in Bhadra, it is the day on which he changes side (parsva-parivartana). These 
days, as also the ekadas? in Magha called after Bhima, the famous Pandava 
prince, are specially observed with fasts. Between the Asadha and the 

. Karttika eleventh waning lies the caturmasya, the four months’ practice of 
austerities and privations. 

The fourteenth day of the dark fortnight belongs to Siva and to Sakti. 
The mahalaya, which closes the dark fortnight in Bhadra dedicated to the 
fathers, is the All Souls’ Day. : 

The new moon`in Karttika, the darkest night of the year, is fixed for 
the worship of Kali, the terrible, destructive form of Sakti. It is interesting 
to note that the Krsna festivals, such as the swing festival in Sravana, the 
rasa or dance ir a circle with the milkmaids of Vrndavana in Karttika, the 
spring festival (dola-yatra or.holi) in Phalguna or Caitra, and the bath 
"festival (snána-yütra) at Puri in Jyaistha, mostly occur on full moon nights 
and suggest mirth, sport, and revelry. -The full moon in Asadha is guru- 

piirnima, the day of worship of the teacher or preceptor ; and that in A$vina 


called kojagara is spent in vigil and is sacred to Laksmi. 
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SACRED FASTS AND POJAS —— 
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traces its origin to Raja Danujamardana. Sculptural relics of antiquity 
prove the all-India vogue of the Durga cult, and even in the Deccan and 
North India, where this imagery is not set up for adoration, there prevails 
the navarütra or the autumnal nine-nights’ worship with the consecrated 
pitcher of holy water and the bunch of nine kinds of herbs and roots (nava- 
patrika). The Jains also have their nine-nights’ ritual. In North India 
and in Mysore, the Dusserah (dasarü) or the tenth day of the pūjā is a 
festive occasion. In ancient times Hindu princes used to set out on 
expeditions on this auspicious day. Its special feature is the pageant 
known as Ramelila. This tableau exhibits the characters of the Ramayana 
on platforms set up at cross-roads and market-places. Rama is said to 
have vanquished his enemy through the grace of Durga and shifted the 
worship from spring to autumn. The worship of Durga in Caitra or spring 
(whence the name Vasantt puja) is now becoming rare. The autumnal 
(Saradtya) function also, as performed by individual householders, is tending 
of late to be thrown into the shade by the sarvajanina or communal type. 


SACRED DAYS FOR HOLY BATHING 


The living force of Hinduism is manifest even in these days at the 
venues of ceremonial bathing along the banks of the sacred rivers, such as 
Ganga, Yamuna, Godavari, Narmada, Sindhu, Brahmaputra, Kaveri (Vrddha 
Ganga), Gandaki, Krsna, Sarayü, Tungabhadra (the Ganga of the South), 
etc. The occasions of these baths shown in the almanac are numerous. 
The sankranti or the day of solar transition from one sign of the zodiac to 
another is a day of bathing. So also is a solar or lunar eclipse. Every puja 
day is held sacred for the purpose. The months of Karttika, Magha, and 
Vaisakha are especially regarded as purificatory. The dasahava, the bright 
tenth in Jyaistha on which the*Gangà is worshipped, is said to purge ten 
kinds of sins, committed by the body, speech, and mind. For the whole 
month of Magha, hundreds of thousands of pilgrims gather at the confluence 
of the Ganga and the Yamuna at Prayaga (Allahabad). They put up in 
huts and thatched cottages and bathe thrice a day. Sadhus (holy men) 
and ascetics flock from all parts of the country. Austerities are practised 
and scriptures are read and explained. The mauni amavasya (the new moon 
of silence) is specially observed by the sojourners at Prayaga. At makara 
Sankranti (winter solstice) a bath in the Ganga with the offer of radishes 
prevails in Bengal. In the Deccan, bathing in the Krsna, the Kaveri, and 
the Godavari is accompanied by the offering of cocoanuts. The dark 
thirteenth in Caitra is known as varuni, and women bathe in the Ganga and 
offer green mangoes on that day. Similarly, in the Karatoya, the Maha- 


nanda, and the Brahmaputra bathing is prescribed on special days. 
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spirits across the sky. During diváli fireworks are displayed, and on tiny 
rafts of reeds earthen lamps are set afloat and are carried down the 
Streams. 


DAYS COMMEMORATING GREAT SPIRITUAL LEADERS 

Besides the püja days, there are-also days commemorating incidents in 
the lives of the great sons of India, her eminent spiritual figures. In modern 
India, the birthdays of Guru Nanak, the: first Guru of the Sikhs, on the 
Karttika full moon, and Guru Gobind Singh, the tenth Guru, on the bright 
seventh of Pausa, are celebrated by the Sikhs and’ their admirers and 
friends. The bright fifth of Vaigikha is the day of the birth of Sankaracarya. 
The great Vaisnava teachers Ramanuja, Vallabha, and Madhva are com- 
memorated by their followers at Kancheepuram and Srirangam, at Nath- 
dwara (in Udaipur) and Bombay, and at Udipi and other Kannada-speaking 
‘areas. The commemorative functions that obtain amongst the Bengal and 
the Assam Vaisnavas, the followers of Caitanya and Sankara Deva, together 
with the special pujas prescribed in their Smrti works, make up a separate 
calendar. Ramananda, Kabir, and Daàdü. devotees and reformers who 
strove to break down exclusiveness and formalism, as well as Tulasidasa, 
Ramadasa, and Tukarama have their places in the national calendar. 

Recent additions to the hagiology are Raja Rammohun Roy, Swami 
Dayananda, Sri Ramakrishna, Swami Vivekananda, ‘Tamil Saiva saint Rama- 
linga, Swami Ramatirtha, Sri Aurobindo, Mahatma Gandhi, Sri Ramana 
Maharshi, and others. The sacred days of religious communities of recent 
origin like the Brahmo Samaj and the Arya Samaj are also finding place 
in the year's calendar. For it is thus in all ages that man’s memory of the 
past and present experience jostle with and pass into each other, and between 
them weave the fabric of racial heritage. í 

The Hindu festivals and sacred days have their counterpart and com- 
plement, so to say, in those of the communities within India proper or 
outside in Greater India professing any of the religions that originated in 
this country—in those of the Jains and Buddhists and Sikhs, or of the 
peoples of Nepal and Siam, in which Hindu and Buddhist practices draw 
near and mingle. These observances of neighbouring countries and sister 
communities have certain kindred as well as distinctive features. In‘ the 
Buddhist festivals the stress is laid on monachism‘or asceticism. The Jaina 
observances are largely those of a community of wealthy merchants, who 
value peace and amity and whose ceremonies are marked by pomp and 
pageantry. Compared with those of the Vedic times, later Hindu cere- 
Monies, it has been remarked, are private rather than public functions. In' 
the festivals of Nepal or Siam, the features of public and State ceremonies are 
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have declined in importance. These comprised the building of cars, 
making masks, painting, and dancing, and descended as a duty from sire 
to son. Beginning with the New Years Day in Vaisakha, the popular 
festivals of the present day bear the stamp of Hindu ceremonies, but they 
are joined by Buddhists also. 

Seoratri (Sivaratri) is a fast on the first day of Phalguna. Biskati or 
Bhairab-jatra is in honour of Siva, the guardian deity, who is also reckoned 
among Buddhist gods. It comprises dancing and buffalo sacrifice and is 
held at night, except every twelfth year when it is held in the day-time. 
Gai-jatrü on the first day after full moon in Sravana is observed by cow- 
worship and is akin to gosthastami. The Buddhists observe the festival 
for a fortnight, from the fifth day before the full moon to the tenth day 
after it. "Temples and viharas are visited, wax-trees representing the Bo- 
tree at Gaya arc carried, and offerings are made to the many Buddhas. 

„ Images and pictures are exhibited in the vihàras. There are the four 
quarterly banhra-jatras in Vaisakha, Sravana, Karttika, and Magha, when 
alms are given to the banhras. Amitabha’s image, taken from the temple, 
is on view ; Indra-jatra is held in the capital for four days before and after 
the full moon in Bhadra. A great Buddhist holiday is the birth of Svayam- 
bhü on the Agvina full moon. The most important festival is the great 
Macchendra-jütrü, when the image of Macchendra Nath (Matsyendra 
Natha) is bathed and taken in a car in procession, and later, after unrobing, 
his shirt is exhibited. The small Macchendra-jatra and the Neta Devi 
Rajatra take place in Caitra. The Narayana festival is kept by Hindus and 
Buddhists alike. 


RELIGIOUS OBSERVANCES AND SACRED DAYS OF THE JAINS 
Among Jaina observances the pajjusana is the most important. It is 

akin to the caturmasya, and is traceable, like the Buddhist vassupanayika, 
to the Vedic Varuna-praghasa. After one month and twenty nights of the 
rainy season have elapsed, the pajjusana begins and is observed as a pro- 
longed period of fast. The last three days of the dark half and the first 

“five days of the bright half of Bhadra (with one day back in some Svetam- 
bara groups or gacchas) are most sacred, and the period ends with sarivatsari, 
the closing day of the Jaina year. Taking whey or milk or hot water only, 
or fasting on alternate days, are variations of the fare for those observing 
Partial fast (daya or samvara). The fast is prolonged for a week more by ` 
Digambara (sky-clad) Jains. Readings from the Kalpa-Sütra and the life 
of Mahavira are given in the upasara (monastery). Laymen practise posaha 
Or the ascetic life temporarily and put on scarf and loin-cloth, like the 
Caitra sannyasins among Hindus of the Goraksa Natha sect. 
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On the eighth and fourteenth days of the fortnight, during the pajju- 
sana, posaha is regularly observed by some householders, just as some Hindus 
do, and is spent in fasting and meditation. On the samvatsari day, men 
and women assemble Separately in upāsarās adjoining temples, sit on the 
floor, and listen to expositions of the ‘tenets of their faith and the twelve 
vows it enjoins ; forgiveness for any wrongs done is asked for and quarrels 
are made up. Ascetics privately confess in the small rooms of the monas- 
teries and do the yearly hair-plucking, 
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brass or ‘silver disc, with figures of íriratna (knowledge, faith, and 
conduct) and the five paramesthins (sadhu, upadhyaya, ücàrya, arihania, 
and siddha) with arihanta at the centre, is carried from the temple to a 
lake or tank and ceremonially bathed once on each of the eight days of 
worship. A feast concludes this jala-yatra (water-journey). At the full 
moon in Karttika, Phalguna, Caitra, and Asadha, pilgrimages to the hills 
of Satrufijaya (former Palitana State), Sametasikhara (Pareshnath in Bihar), 
Girnar (Junagadh), and Mount Abu are held to confer great merit. From 
the full moon in Asádha to that in Karttika, monks stay at one place and 
do not move about ; the nuns also do the same. This is analogous to the 
Buddhist vassá and the Hindu caturmasya. 

The jñāna-pañcamī, the bright fifth of Karttika, is a day on which all 
books are dusted and freed from insects, and then sandal-wood powder is 
sprinkled on them. The bright eleventh of Margasirsa (Agrahayana) is 
generally chosen as a day of silence and of fasting (maunagyarasa). ‘The 
fast is broken after the worship of eleven pieces of each of the eleven articles 
used in reading and writing, such as pen, book, ink-pot, etc. Eight days 
before the Caitra full moon, women, to obtain conjugal felicity, take vows, 
at the chief places of pilgrimage, to restrict their fare to one kind of grain 
and boiled water, or to one dish, or to eschew butter or molasses. Molakata, 
that is, abstaining from salted food, is also believed to gain a kind husband. 
Athama (astami), amasa (amavasya), ponema (pürnima), and the fourteenth 
of either fortnight are days of fasting to devout Jains, just as they are to the 
Buddhists, Añjanaśalākā or fixing of metal eyes on the forehead, followed 
by anointing with saffron, is the ceremony of consecration of an image. 
It is rare in these days for it is expensive. Still rarer, for the same reason, 
and occurring only once in twelve years on a large scale, is the lustration of 
Gomatesvara at Shravanabelgola in Mysore State. The statue, carved out 
of a solid block, is about fifty-seven feet high. From a scaffolding on three 
sides a mixture of milk, curd, melted butter, saffron, etc. is poured on this 
immense figure. The privilege of first doing it is won by the highest 
bidder at an auction. Rakhi (raksa) bandhana, the binding of a friendly 
knot on the wrist, on the Sravana full moon day, is a rite among Hindus as 
well. The Jains in their turn observe many Hindu fasts and festivals with 
modifications, such as .the oli, Dusserah, and makara-sanhranti. Om 
Sitalastami day Jaina women offer drawings of eyes and money at Hindu 
shrines of the goddess ; they do not cook at the usual oven, but take'a cold. 
meal. Among Jains the Hindu bhraty-dvitiya takes on the form of two 
functions in Sravana, the brother's and the sister’s part being respectively 
known as virapasali and bhaibij. n 
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PILGRIMAGE AND FAIRS: THEIR BEARING ON 
INDIAN LIFE 


ILGRIMAGE to sacred places forms an important item of the spiritual 

discipline of the people of almost all religions in the world.: The 
followers of every religion look upon certain places as especially holy, and 
it is the ambition of their life to visit those places at least once in their 
lifetime. What places are considered holy, and why, depend on the tem- 
perament of the people of different religions ; but there is no religion 
whose followers do not regard certain places with particular associations 
as springs of inspiration in their religious life. What doubt is there 
that if a devoted Buddhist goes to Bodh-Gaya and sees the seat. under 
the Bo-tree (bodhi-vrksa), whereon Buddha attained nirvana, his imagina- 
tion will be stirred up and his thoughts will soar above all ‘worldly things 
and give him an impetus to aspire after the highest goal of human life? 
A Christian devotee visiting Jerusalem will find his love for Christ greatly 
deepened, for all the incidents of the life of Jesus associated with that place 
will be strongly called to his mind. ? 

There are persons who try to minimize the importance of the places 
of pilgrimage. . But the spiritual genius of the Indians has never failed to 
utilize every place of fascinating beauty and grandeur as a perennial source 
of inspiration, affording supreme peace and consolation to the care-worn 
hearts of the people. Cape Comorin, the beauty-spot at the southernmost 
end of India, where the land merges in the vast, infinite ocean, has become 
the favourite seat of the divine Maiden (Kanya Kumari). Indeed, the 
beauty of a place is to the Indian mind a call to the soul from God. Sister 
Nivedita has rightly observed that the valuation of Niagara by humanity 
would have been quite different, if it had been situated on the Ganga. 
Instead of fashionable picnics and railway pleasure-trips, there’ would have 

. been an unceasing onrush of worshipping crowds from the different -parts 
of India ; magnificent sanctuaries would have adorned the place and com- 
manded the homage of millions of pilgrims ; and people would have rushed 
to the place to satisfy their spiritual hunger. 


HINDU PLACES OF PILGRIMAGE—THEIR ORIGIN AND GROWTH 


The Hindus have to their credit the largest number of holy places. 
From the Himalayas to Cape Comorin and from Dwarka to Assam, there 
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of the innate catholic spirit of Hinduism ; and thus, by losing their sectarian 
character, they received wide recognition. Some of the places were con- 
sidered holy by the Hindus, the Buddhists, and the Jains alike. Besides, 
India, early in her’ history, attracted migrations, and became the home of 
many races, cults, and cultures; living in concord, for she did not seek the 
subjugation or extermination of others. She became the chosen home of 
diversity, and that is why she has been aptly called ‘the epitome of the 
world’. 

With the rise of the Mahayana school of Buddhism, image-worship 
came largely into vogue amongst the Hindus also. Thus arose thé necessity 
of building temples for worship. Every place where a big sanctuary was 
built and worship was performed with gorgeous ceremonials began to attract 
Crowds of people, and became a place of pilgrimage to following genera- 
tions. ` Many rich persons considered it a great act of merit to build temples 
for the worship of their chosen deities, and they naturally wanted to build 
them in their. own locality., This spirit accounts for the fact that almost 
every village in India has one or more temples or sacred spots of its own. 
Some of these temples receive wide attention, if they have any inspiring 
tradition, legend, or association connected with them. 

All the above factors have contributed to the growth of so many places 

` Of pilgrimage throughout India, which in their turn have played an 
important part in the religious life of the nation. db 

Some are of opinion that Hinduism derived the idea of pilgrimage 
from the Buddhist £ramanas, who used to roam the country, but the germ 
of the idea can be traced to a much earlier period. Even in the Aitareya 
Brahmana (VII. 33.3), there is a passage encouraging the idea of pilgrimage. 
It runs thus: “There is no happiness for him who does not travel; living 
in the’ society of men, the best man often becomes a sinner ; Indra is the 
friend of the traveller. "Therefore wander. In the Mahabharata also there 
is a description of a large number of tirthas, which Yudhisthira visited, and 
they cover an area extending from the Himalayas to the south beyond the 
Vindhyas. According to E. B. Havell, there existed in India temples dedi- 
cated to Brahma, Visnu, and Siva, even before the Mahayana school of 


Buddhism gave an impetus to image-worship.' 


INDIAN ATTITUDE TO PILGRIMAGE — 

Whatever might be the origin and history of the, growth of pilgrimage 

in India, it speaks highly of the spiritual bent of the Indian mind that 
the places of pilgrimage existing on her soil have never ceased to draw 


* A Study of Indo-Aryan Civilization, pp. 40 ff. 
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images, is a standing parliament of religious sects of ancient and modern 
India. At Puri the rigour of orthodoxy is completely loosened, and Hindus 
dine together, forgetting all distinctions of caste. . : 

Pilgrimage has been one of the important factors of education to the 
Hindus. It affords an opportunity to the people living even in distant 
Villages to know India_as a whole, and also her different manners and 
customs. Formerly, when pilgrimage was undertaken on foot, the oppor- 
tunity was greater. Even those women who do not generally stir out of 
their homes observe freedom from conventions, when on a pilgrimage. 
This has a great educative influence upon their lives. 

Many places of pilgrimage developed into great. seats of learning. 
People, when in holy places, like to acquire an additional merit" by acts of 
Philanthropy, and some of their money is spent in encouraging learning. 
It is thus that Banaras, the spiritual capital of India, became the greatest 
Seat of learning, and it has kept up the fame even now. In every important 
holy place, there are sadavratas (free kitchens), dharmasalas (free inns), and 
Other institutions, where the poor are fed, the needy are helped, and 
indigent students are maintained. 

It is but natural that in a place where there is a continuous stream 
of pilgrims throughout the year, there will be a great opportunity for com- 
mercial enterprise. It is thus that places like Banaras, Puri, and Amritsar 
have grown’ into centres of great commercial activity, specializing in 
Particular industries like silk, shawl, brass ware, etc. 

Architecture, sculpture, and painting received ample encouragement 
from pilgrimage. Even today, there may be seen a large number of temples 
throughout the length and breadth of the country, from the interiorof the 
Himalayas to the remotest part of South India, which are commendable for 
their artistic beauty and admirable design and conception. Temples in 
India may rightly be said to represent philosophy in brick and stone, and 
temple worship was in a way responsible for the great development of sculp- 
ture and painting, and music and dancing. 


NATIONAL UNITY THROUGH PILGRIMAGE 


One of the greatest services the institution of pilgrimage has rendered 
to India as a whole is that it has impressed upon all people her fundamental 
“unity in the midst of apparent diversity. It is through this institution that 
the country has been transformed into a vivid and visible reality. As a 
result, all parts of the country are deemed equally sacred and are objects 
of equal concern to the devotees. Again, there might be different castes 
in India, but they-all follow the inspiration of the same scriptures ; there 


might be different dialects, but to all people Sanskrit is the sacred language. 
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Persons might be Separated by long distances—some living far away in His 
Himalayas and some in the extreme south of the peninsula—, but their 
hearts pulsate with the same hopes and aspirations ; they have the same 
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of a religious life that transcends the narrow boundaries of place, sect, or 
creed. It is in this way that Hinduism, while deepening the spiritual 
consciousness of its followers, has always fostered a sense of solidarity among 
them through a lively sense of the mother country, which grasps the whole 
of it as a unit, despite its vastness and its continental variety. 

From time:to time; a great impetus was given to pilgrimage by the 
prophets and other towering religious personalities. Sankara, Ramanuja, 
Madhya, Caitanya, and other such spiritual giants of the land left a deep 
and permanent impression wherever they went. Thus Caitanya’s influence 
can be traced ‘even today in the South, and Sankara is as much worshipped 
in the North as in his own placé of birth. - 


THE ROLE OF MELAS IN NATIONAL LIFE 

Melas or religious fairs are quite akin to pilgrimage in their purpose 
and utility. They are highly useful from the standpoint of religion, national 
solidarity, and economics. ‘They constitute, in short, parliaments of reli- 
gion, moving universities, and national exhibitions of arts and crafts. The 
origin of melas is veiled in obscurity, but their effect has been phenomenal 
and abiding. Some of the most important melas, like the kumbha-mela, 
have grown to be all-India institutions, but there are others which are 
regional or local in their character. 

The kumbha-mela, though of hoary antiquity, has still preserved. its 
glory as a great religious institution. It is mainly an- institution of 
sannyüsins and wandering ascetics, and it is this large concourse of monks 
of diverse orders that draws millions of religious-minded people from -all 
Parts of the country. The four important places of pilgrimage, viz. Hardwar, 
Allahabad; Ujjain, and Nasik, where it is held at regular intervals by rota- 
tion, lend a special sanctity to the gathering. There is no definite organiza- 
tion behind it ; yet thousands of monks—some of whom have perhaps lived 
for years in solitude, far away from the haunts of people—assemble there. 
The kumbha-melà is held every threg years, probably to keep up the reli- 
. Blous enthusiasm of the people and to prevent them from falling into a 
life of stagnation. : A > 

Many villages also witness occasional sittings of melās, which create 
considerable interest amongst the people of the locality. Even in the interior 
of the Himalayas, one may see melās held round about some important 
local temple, which promote the religious feeling of the people and in- 
directly stimulate industry. Sometimes they are held on the banks of 
rivers which have got some sacred association. One of the biggest of such 
fairs is the Hariharachatra-mela of Sonepur on the Sona in' North Bihar, 


Where elephants, horses, cattle, etc. are sold on a large scale. In many fairs, 
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there can be seen wandering ascetics who give religious discourses to the 
people that assemble on the occasion. 

‘Thus, the importance of pilgrimage and religious fairs in the cultural 
evolution of the Indian people can hardly be over-estimated. From time 
immemorial, they have been woven’ into the very texture of our national 
being, and have served to mould our destinies in some form or other at 


growth. These indigenous institutions, which 
: l aspirations of the people and stimulated in 
the Indian mind a deep love for the country, in spite of her manifold 
diversities, should always receive due encouragement from the religious- 


: minded people of India, In short, it is these religious institutions that 
constitute the very bed roc 
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METHODS OF POPULAR RELIGIOUS INSTRUCTION 
` IN SOUTH INDIA 


N no country of such vast dimensions could the countryside be found 

to be so imbued with the teachings of the religion-of the land as in 
India, and it is remarkable how, in the past, when the modern means of 
communication and the mechanical aids for the dissemination of informa- 
tion were lacking, the acaryas could spread their teachings from one end 
of the country to the other. In this ancient land, the teeming millions 
were no doubt illiterate, but they were never uninformed or uncultured. 
The ancient teachers, concentrating on the direct communication of essen- 
tial knowledge, helped people to be imbued with effective culture without 
scholastic education.. It is significant that knowledge is called in Sanskrit 
íruta and in Tamil kelvi, which mean ‘that which is heard’. In fact, the 
high level of the moral and spiritual attainment of the unlettered, like the 
shopkeeper and the hunter, and the so-called repositories of learning, like 
the Brahmanas, taking a lesson or two from them, is a recurring theme in 
the epics, e.g. the Tuladhara-and Dharmavyadha stories in the Mahabharata. 
That our religious history has thrown up saints from among weavers, cob- 
blers, potters, shepherds, and Harijans shows how widely the soil has been 
irrigated and fertilized by the country's spiritual engineers." 


RECITATION AND EXPOSITION OF ITIHASAS AND PURANAS 

The Himalayan waters of Vedic faith and Upanisadic philosophy were 
brought to the plains of the people through several projects, the biggest 
of which were the Itihasas and the Puranas. Vyasa says that the Maha- 
bharata was specially composed to broadcast the Vedic lore to the people 
at large, and that the four Vedas became complete with the fifth, namely, 
thé akhyana or epic. Valmiki composed his musical epic to reinforce the 
Vedic teachings. Illustrating the teachings of the Vedas through the stories 
of rajarsis (sage-kings), who upheld truth and right, and those of the sports 
of God, who became incarnate to salvage the reign of dharma, and by 
giving, incidentally, an epitome of the knowledge of cosmogony, periods of 
time, and the like, the Itihasas and the Puránas proved themselves to be 
the most efficient means of popular instruction in religion and philosophy. 


As the rhetoricians put it, the commands of the lord-like -Vedas (prabhu- 


* See V. Raghavan, ‘Adult Education in Ancient India’, Memoirs of the Madras Library 
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sammita) were put to the people by the Itihasa and Purana he a 
sive manner of the friend (suhrt-sammita). According to the preface ot 2 , 
the Itihasas and the Puranas, they were recited to vast congegno ae 
people gathered at sacrificial sessions (sattras) by a class of em ca di 
süta-pauramikas. The evidence of numerous inscriptions establis pes a 
fact of continuity of this practice of exposition all through the course © 

Indian history ; the wide Provenance of these records shows that this i 
ery of popular religious education was active not only in every part 0 

the mother country, but in Greater India 


too. 
I£ without flame and 


sword, Hinduism spread over the whole of 
because the Ramayana and the Mahabharata, 


i imagination. 

early as A.D. 600, one Somagarman is found to present to a temple in Came 
bodia the Mahabharata, the Ramayana, and the Puranas, and provide fot 
their daily exposition : a regular temple to Valmiki was raised in Campa 
by King Prakasadharman, and, in the tenth century, the kings of Cambodia 
had a kavi-pandita attached to them to expound the “Ramayana and the 
Mahabharata. In North India, we have epigraphic evidence to show that 
endowments Ww popular recital of the epics and the 
Puranas.” ? we know that the Mahabharata be 
» and, from his Harsacarita, that Vay% 


recited in his own viliage-house. 
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Besides the epics and the Puranas, other religious books were also expound- 
ed under these endowments: the Manu Samhita and Vaikhanasa-Sütra at 
Tribhuvani; the Sivadharma in the assembly hall in the Tirunagesvaram 
temple (a.D. 1054; No. 214 of 1911) and at Tiruvaliévaram (No. 327 of 
1916). Even the more difficult works of philosophy were studied: the 
Rümànuja-bhüsya at Kaiici (No: 493 of 1919) and the Vedanta by a follower 
of Sankara at the same place (A.D. 1293); The Saiva hagiological text, 
Sri Purana of Aludaiyanambi (Sundaramürti), and the Somasiddhanta form 
the subjects of exposition provided for according to some other records (Nos. 
241 of 1911, 321 of 1917, and 403 of 1896). In the times of the Vijayanagara 
‘empire, a grant of Acyutadevaraya does the same thing for the exposition 
of a Vaisnava scripture called Bhaktisafijroini (A.D. 1534-35). 

Thus the’ practice of popular exposition of the epics and the Puranas 
has been handed down to the present day in an unbroken tradition. Today 
such expositions, though to a lesser extent, constitute one of the leading 
forms of popular religious instruction all over South India, especially in 
the Tamil country. . The Puranas are only rarely taken up; even the 
Bharata, which, as inscriptions prove, was originally more popular, is not 
so frequently handled ; the epic that holds the people enthralled .is the 
Ramayana. Whether it be Valmiki's Sanskrit original, as is more often the 
case, or Kamban's Tamil version, hardly a day passes without some sweet- 
Voiced, gifted expounder sitting in a temple, mdatha (centre of religious 
preaching), public hall, or house-front and expounding to hundreds and 
thousands the story of the dharma that Rama upheld and the, adharma by 
which Ravana fell. Sometimes the Pauranic accounts relating to particular, 
shrines and holy waters, ksetra and tirtha, become themes of such popular: 
expositions at certain pilgrim centres or during certain seasons, e.g. the 
Tulakaveri-mahatmya during the holy bathing season of Magha. This 
Purüna-pravacana (exposition of Purana) is in vogue in Kerala also, where 


it is called pàthakam. ` 


TRANSLATIONS ‘AND COMPOSITIONS OF RELIGIOUS WORKS 
If the Puranas and the Itihasas were created to put the Vedic teachings 
ina popular form, it soon became obvious that to bring them still closer to 
` the Masses, it was necessary that, along with their oral exposition, the original 
Sanskrit texts themselves should be given to the people in their own 
languages, A more masterly epitome of the teachings of the Srutis and 
Smrtis than the Tirukkural of Tiruvalluvar, revered as a Tamil Veda, 
Cannot be produced. A host of authors brought, through poems and didactic 


* Ebigraphia Indica, XI. p. 196- 
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tury), in the Later Pallava age itself attempts were made for popularizing” 
these sacred hymns, Tiruppadiyam, by instituting special endowments for 
their recital in Siva and Visnu temples. In the time of Nandivarman III 
Pallava, an endowment was made for the recital of Tiruppadiyam at 
Tirumallam ;* in Parantaka Cola's-time, their recital by Brahmanas was 
arranged for at Lalgudi and Attür (Nos. 373 of 1908 and 99 of 1929) ; in 
the times of Rajaraja I, Rajendra I, and Rajadhiraja, endowments were made 
for the singing of the Tiruvüimoli at Uttaramerür, Srirangam, Ennayiram, 
and Tribhuvani (Nos. 181 of 1923, 61 of 1892, 176 of 1923, 194 of 1923, 
333 of 1917, and 557 of 1919); a fifteenth-century record (No. 70 of 1909) 
in the former Pudukottai State’ makes a gift of a village to a reciter of the 
hyinns of Sathagopa. 

A. similar series of inscriptions recording the practice of singing the 
Saiva canon, Devaram, is found throughout the Cola times (No. 349 of 1918, 
issued in Rajakesari's time, and No. 99 of 1929, in Parantaka's time) ; a- 
large number of epigraphs show that in the great Rajaraja’s time this arrange- 
ment was-in full swing (Nos. 333 of 1906, 275 o£ 1917, 40 of 1918, 423 of 
1908, and 624 of 1909), no less than 40 of the 212 servants at the big temple 
at Tanjore having been engaged in the recital of these hymns with musical 
accompaniments. Realizing thé appeal of music and the power of that art 
to aid spiritual exaltation, the authors of the Devaram hymns sang them 
as musical compositions in different melodies ; in a Tiruvorriyür record 
of Virarajendra Cola (No. 128 of. 1912), sixteen: gifted songstresses of the 


temple-dancers’ class (devar-adiyar) were commissioned to sing these hymns 
in classic style (aha-marga). "This institution is still alive in South Indian | 
temples ; a special class of temple-singers called oduvàrs recite them every 
evening in a hall in the temple, and, during festivals, accompany the deity 


in procession, singing the Devaram in a party. 


S AS CENTRES OF RELIGIOUS PREACHING 


Corresponding to'the àframas and tapovanas of rgis mentioned in 
ancient’ Sanskrit literature, there developed, in later historical periods, 
centres of spiritual endeavour and headquarters of different kinds of saints 
and their religious activities called mathas, which were originally natural 
habitations in the form of mountain caves, guhais (guhas), but were. later 
enlarged into structural buildings. The rich epigraphic records of South 
India, again, reveal a continuous succession of these mathas and the part 
they played in the religious life of the people. In the Later Pallava times, 
We had at Tiruvorriyür a matha presided over by Nirafijanaguru and 


MATHA 


* Ibid., IIL. p. 93. 
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Caturanana Pandita, who were both lookin 
services. Attached to the same shrine, the 
called after’ Tiru-jfiana-sambandar, Rajendra Cola, Nandikeévara, and 
Angaraya. It is from such beginnings that there developed the Tamil 
mathas now functioning at places like Dharmapuram, Tiruvavaduturai, and 
‘Tiruppanandal, which are centres of Saiva teachers having the charge of 
` temple management. The Lihgayata mathas of the Telugu and Kannada 
areas also had a similar course of evolution ; other religious sects of Advaitic, 
Visistadvaitic, and Dvaitic persuasions developed their own matha-organiza- 
. tions for keeping. up their religious propaganda among the people. Besides 
i T philosophy to select sets of qualified students, the 

heads of these mathas, who are constantly on the move, accompanied by 


disciples and scholars, come into close contact with the. people,. to whom 
they lve popular discourses, 


That the imparting of such popular dis: 
courses forms a regular and time-honoured function of these mathas i$ 
jayaganda Gopala (a.p. 193), which records 
afici for the exposition of the Vedanta. 


g after the temple affairs and 
re arose several other mathas, 
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the temples taught the entire mythology and the deeds of. gods to the 
mass of. people gathering there. All temples had paintings of similar 
religious themes, and even ‘now, once a year, during festival time, the walls 
of temples are painted over with divine pictures. In the Pallava Kailasanatha 
temple at Kafici, in the Jaina cave-temple at Sittannavasal, and in the 
Brhadiévara temple at Tanjore, we have the exquisite paintings of olden 
times still preserved. All ‘these show how the art of painting also was 
harnessed for religious teaching in ancient India. , : . NO 

A class of mendicants known as Mankhas went about exhibiting religious. 
pictures? We see from the Mudraraksasa that a class-of mendicants went 
about showing scrolls painted with the horrors of hell (yamapata) and 
exhorting people to observe dhari:a. In Sangam literature in Tamil, we 
find the Paripadal mentioning pilgrims edified by the religious paintings : 
in the Tirupparankunram temple. d 


DANCE AND. DRAMA 


The appeal of the arts of dance and. drama was not ignored by the 
ancient teachers. "The educative, didactic, and religious usefulness of the. 
play was emphasized by Bharata himself in his Natya-Sastra į- rhetoricians 
also said that drama and poetry taught the same lessons as the Vedas and 
the Puranas, but in the winning manner of the beloved (kanta-sam'mita). 
All through its history, we find that the drama was, for the most part, 
enacted in temples during festivals. In the Tamil poems, Jivakacintamani 
(2573) and Perunkathai, we find references to dramatic presentations: in 


temples. Ample light on the systematic use of religious.drama in temples, 
is thrown by the Cola inscriptions. The 


specially during festival times, 1 : Ip 
greatness of the shrine of Rajarajesvara_at Tanjore was depicted in the 
Tanjore (No. 55 of 1898, issued in 


form of a nataka by one Santikküttan at 
Rajendra’s time). At Cuddalore, the mahatmya of the shrine was presented 
by Kamalalaya Bhatta through his Pümpuliyür-nataka.'^ '"Kakkai or 
` kūttaccākkąyan was a dancer, and an endowment made for his art in a 
temple was called sakkakkani or nrtyabhoga. One Alayürccakkai was given 
a grant for enactirig three scenes of fakkaikküttu at Tiruvalandurainallur 
(No. 250 of 1926) In Rajaraja’s time, at Tiruvavaduturai and Tiru- 
Vidaimarudür, two sakkais, named Kumaran Srikantan and Kittimaraik- 
kadan, were engaged to do the seven acts of ariyakküttu. in the temple 
(Nos. 120 of 1925 and.154 of 1895). Similarly; in-Rajendra's time, SSkkai 
Marayan Vikramacolan performed the dükkaikküttu at Kamarasavalli (No. 65 
of 1914) thrice during the Mārgaśīrşa or Vaigakha festival. That the sakkai 
men: Mankha’, Indian Historical Quarterly, XII. p. 524. 
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and the dance he performed on a mythological theme were old institutions. 
is known from the Taniil epic, Silappadikaram. (XXVIII. 65-80), in which 
we find the king Seran Senkuttuvan and his queen witnessing at the nafaka- 
ranga (theatre) the hotticcheda dance of Siva (the dima of Tripuradaha) 
by a Sakkai of Paraiyür. i 

As a vehicle of popular religious instruction, this dramatic recital has 
persisted to this da 
where it has exerc 
This dance recital, 


y in the śākkaikkūttu or prabandhamkūttu of Kerala, 
ised a wholesome influence on the life of the people. 
as it now obtains in Kerala, is done by a cakyar on a 
küttambalam, to the accon 
time kept with cymbals by a lady, nangiyar. The 

j dances, Besticulates, and, with a gift of wit, brings 


Ban heir aim and inspiration 
aS literary or artistic. In Andhra arose the 
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carita, before the temple deity, during the spring-time festivals. The plays 
are part of the worship, some of the actors playing the divine parts even - 
observing fast ; and the entire population for five miles around gather and 
sit through the night watching the devout Brahmana Bhagavatas present 
their natakas with song and gesticulation. 'Their ideal, best set forth in 
the text which they quote, is that it is the sacred duty of the Bhagavatas 
to adore the Lord with song and dance, with as much devotion to it as they 
have to statutory rites prescribed by the Vedas (Visnorganam ca nrttari 
Ca... kartavyar nityakarmavat).* ' j 

Corresponding to this, the Malayalam country has its own religious 
plays. Taking its inspiration originally from the singing and gesticulation 
of the Gita-Govinda of Jayadeva, the religious drama of Kerala developed 
Into the Sanskrit Krsnáttam, and from that evolved into the Malayalam 
kathakali, the last having been fashioned by the chief of Kottürakkara in the 
latter half of the seventeenth century for the sake of a wider popular appeal. 
With elaborate make-up, song, and very detailed gesticulation, the katha- 
ali presented, through several nights, cycles of epic and Pauranic stories to 
large audiences, which sat all through the night in the open to watch them. 
All these forms of dance-drama, as well as the puppet-shows, bommalatta, 
and the shadow-plays, tolpavai, prevalent all over the South, had the same 
religious setting and promoted the same religious purpose. 


DEVOTIONAL MUSIG 
If the greatest contribution of Tamilnad to the sphere of devotional 
Music is the body of hymns called Devaram and Tiruvaimoli, the out- 
standing contribution of the Kannada-speaking area to the same sphere jis 
represented by the large body of musical compositions, padas, devaranàmas, 
and kirtanas, sung by the members of the Dasa Kita tradition. Couched 
in popular language, enlivened by homely wit, and glowing with the truths 
Of spiritual realization, the compositions of the Dasa Küta saints, forming 
à triple heritage of literature, music, and philosophy, and sung by them 
1n their pilgrimages from shrine to shrine, served to create among the masses 
a spiritual awakening and religious enthusiasm. The Dasa Kita, the 
Origins of which are traced to a line of Smarta devotees beginning 
With Atalanandadasa (ninth century) of the Rastraküta times, was later’ 
represented by a line of Madhva saints—Narahari "Tirtha (aD. 1281), 
Tipadaraja who sang the whole of the Tenth Book of the, Bhagavata, 
asaraya (fifteenth century), Purandaradasa (1480-1564), his shepherd 
Contemporary Kanakadasa, Vijayadasa, Jagannathadasa, and others. The 
Breatest of these is Purandaradasa, and if ancient South Indian music is 
indebted to the Devaram and Tiruvüimoli of the saints of Pallava times, 
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and go round the local temple and the tank singing devotional songs. This 
practice, popularly called bhajana, is also referred to as giripradaksina 
(going round a sacred hill), pointing perhaps to its origin in the circum- 
ambulation of the early mountain-cave temples, which the Nayanars did 
with hymns on their lips. While a few gifted singers, who led these bhajana 
Parties, stopped at particular places to sing elaborate songs, there were 
namavalis or simple strings of God’s names and epithets which they uttered 
as they moved on and which the accompanying congregation took up in 
Chorus. As each song or nàmavali was finished, the leader pronounced what 
is called a pundarika, an expression of devotion to God like ‘Namah Parvati- 

. pataye’ or ‘Sita-kantasmaranam’, to which the whole party responded . with 
formulas like ‘Hara Hara Mahadeva’ and ‘Jaya Jaya Rama’. This bhajana 
Was conducted in a more organized manner, within the precincts of bhajana- 
mathas, every day or on special week-days or on holy days like the eRadas: 
(the eleventh lunar day). 

In a far more elaborate manner, a whole bAajana-séssion was conducted 
for several days once or twice a year, when the Bhagavatas would celebrate 
festivals, utsavas, of the marriage of Sita-Rama or of Radba-Krsna. In the 
manner of an upakarman (a ceremony performed to restart the reading of 
the Vedas after the break during the rains) during the caturmasya, the 
Bhagavatas go through, during these days, their entire repertoire, Gopika- 
Eilà, Jayadeva’s astapadis, the devaranamas of Purandara, the kirtanas of 
Ramadasa, the- Krsnalila-tarangint of Narayana Tirtha, a Sanskrit operatic 
composition on the whole story of Krsna, and similar devotional songs. 
Besides these, the Bhagavatas sing, during these festivals, special series of 
songs called utsava-sampradaya kirtanas and songs invoking the Lord with 
simple addresses and epithets called divyanama-sankirtanas, to both of 
Which Tyagaraja made his contribution. Some of these are sung with a 
simple dance movement around a brass lamp-stand or a tulasi_ pot, in imita- . 
tion of the circular rasa-dance. Some utsava-specialists among these execute 
more difficult dances, carrying the lamp-stand or circumambulating it with 
their prostrate bodies. Large numbers of devout people of either sex take 


Part in these bhajanas. 


HARIKATHA OR RELIGIOUS: STORY RECITAL 
hological story with music and dance is defined 


An exposition of a myt $ : 
by Bhoja in his work on alankara under the name akAyana ; Bhoja’s remarks 
in another context show that this refers to the art of the kathaka. It is to 
this ancient form of the. kathaka's art that we have to relate the kathakala- 
kseba or Harikatha, as it evolved later in Tamilnad, and is now widely 
Prevalent in’ South India. The exposition of a religious story took the 
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present kalaksepa form at Tanjore, as a result of the impact of the kirtana 
-style of some Maharastra buvas (religious preachers), chiefly Ramachandra 
Buva Morgaunkar (1864), who visited Tanjore. Before this time, kalaksep4 
which was an old way of spending time listening to a holy discourse, Was 
mot perfected as'an artform with the addition of music and dramatic 
touches. Krishna Bhagavatar (1847-1903), who refashioned it after listen- 


ing to the Maharastrian style, even introduced some dancing in his 
performances. 
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DIFFUSION OF SOCIO-RELIGIOUS CULTURE 
IN NORTH INDIA 


I 


ROM the earliest times, religion has been the pivot raund which social 

life in North India has revolved. Neither the invasion of the Muslims 
nor the advent of the British has, to any great extent, changed the course 
of that life, so far, at least, as the Hindus are concerned. Sometimes the 
Hindus and Muslims have been equal partners in some of the most popular 
social activities, enjoying the same music and art, drawing their inspiration 
from the same literature and philosophy as well as actively contributing to it, 
joining unreservedly in the same festivities and fairs, and, not infrequently, 
participating in the same pūjās and prayers. In spite of the diversities of 
race and religion and occasional conflicts, we generally get a pleasing picture 
of social amity and co-operation among the people. 


MUSIC, DANCE, AND DRAMA IN SOCIO-RELIGIOUS ‘LIFE 

It is only against this background that the social life of the people 
can be understood. For, in the case of the Hindus, the social activities 
were almost invariably associated with religion. Singing, dancing, and 
enacting dramas were indulged in before gods in the temples, at the corona- 
tion ceremonies of kings, and on other auspicious occasions. The 
Abhinaya-darpana (Mirror of Gestures) of Nandikesvara says: ‘Natya 
(drama) and nrtya (dance) should be witnessed particularly at the time of 
religious festivals. ‘Those who wish for good luck or well-being should cause 
nrtya to be performed on occasions like the coronation celebrations of 
kings, a major festival, a procession with an image of a god, a marriage 
ceremony, union with a friend, entry into a new town or house, and the 
birth of a son, for it is auspicious.”* 

A description of the learned audience is given in the same work: ‘The 
audience shines forth like a kalpataru (wish-fulfilling tree), with the Vedas 
as its branches, the Sastras as its flowers, and the scholars as the (humming) 

` bees.’? 

The Abhinaya-darpana was written more than a thousand years ago, 
and is an authoritative work on Hindu histrionic art. After Bharata’s 


1 Abhinaya-darpara, edited by Dr. Monomohan Ghosh, p. 2: 
? Ibid., p. 3. : 


515 


THE CULTURAL HERITAGE OF INDIA 


; i his 

Natya-Sastra, it has set the standard in the art of dancing and me P fe 

2 the antiquity of the practice of dancing, singing, and stage-} d 

m Sisisiia in India. They were inspired mainly by des ad 

E M one and were guided and ‘controlled by rules which ae EC 
scientific basis for the Proper culture of those arts. Just as, in 


i i laws of 
of poetry in India, various attempts were made to discover the 
rhetoric and metre and to place the te 


to the Vedas. We see there a simul 
aesthetic side of human nature. 


$ ; : the 
nm nd practice, At times, this took e 
form of kathakata, le. €Xposition, in the regional tongue, of difficult sact 
texts in Sanskrit, With this ne of expression, peop E 
u 
host of works came x 
many translations of the Ramayana A 
r languages. This T 
: at one time the: clo h 
. : h the diffusion of knowledge throne 
vernaculars, which undoubté $ the most - important phase of socia 
awakening, began a Wide-spreaq Socio ctivity among the people: 
for the €plcs and the semi 


of singing also came into Vogue among wom, 
other Socio-religious Ceremonies and durj 
(religious VOWS) etc, 


This move 
the development of t 


: with 
Various shapes and forms V 
unes (sura) 


Bees (tāla) in North India. 


DIFFUSION OF SOCIO-RELIGIOUS CULTURE IN NORTH INDIA 


complete treatise, Sangita-ratnakara, came from the pen of Saranga Deva 
in the twelfth or thirteenth century and, one or two centuries later, a learned 
commentary on it was produced by Catura Kallinatha. 

Music is generally consecrated to the gods. The ragas and raginis, 
through which vocal and instrumental music finds its wealth of expression, 
are presided over by different divinities. The song literature of North 
India is immensely rich, and it has mostly Rama and Krsna, the two most 
popular figures in the Hindu pantheon, for its theme. 

, . Dance, too, has a religious foundation, and is performed in the temples 

in celebration of certain festivals sacred to particular gods and goddesses, - 
and also in connection with the observance of vratas by women. The god 
of dance is Nataraja, Siva himself. In the country-side in Bengal, Siva is 

still worshipped by his votaries in the month of Caitra, and dance forms 

an integral part of this worship. i 

; Song and dance led gradually but inevitably to theatricals or natyas. 

‘Natya’, as the word indicates, is related to nata or nata, which means to 

dance. The angika abhinaya, which consists in graceful movements of the 

body required in dancing, is also a necessary factor in acting. ‘Theatrical 

or histrionic art is very old in India. Along with the development of music 

and dancing, it made great progress, and rules were framed for the successful 

performance of the art. It is sometimes said that in ancient India natakas 

Were mainly danced and not acted, i.e. action was wanting. But the composi- 

tion of the well-known dramas, like Sakuntala, Mrcchakatika (Little Clay- 

cart), and Veni-samhara (Braiding up the Hair), shows unmistakably that ` 
‘dramaturgy in India was developing along the same lines as in other countries. 


POPULAR FESTIVITIES AND ENTERTAINMENTS 


Of all the springs of action that move the masses, religion is the most 
‘potent. The social activities, which are calculated to influence the life 
and conduct of a whole mass of people, must have a spiritual background. 
And because in India the masses were reached through various festivities 
and entertainments, prescribed in religious books and characterized by 
religious fervour, the concentrated wisdom of ages could easily permeate 
through the various strata of society, from. the highest to the lowest. 
: Through mythological plays called yatras, the teachings of the Puranas, the 
epics, and the Sastras have found their way even to the illiterate section. 

Yatra, in the sense of an open air performance © f natakos, noua very 
old institution, but-it has done more than any other institution to popularize 
the virtues inculcated in the Ramayana and the Mahabharata, the Bhagavata 
and the other Puranas. The word ‘yatra’ means a festival in which some- 
times dramatic’ pe xformiances are at In this sense, it may be affiliated to 
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plays Vidagdha-Madhava and Lalita-Madhava, and Raya Ramananda wrote 
his well-known drama Jagannatha-vallabha. In Lalita-Madhava, Rupa 
Gosvamin has introduced a dramatic performance as an episode in the 
drama. $ri Krsna, while at Dvaraka, grieved at the separation from Radha, 3 
and a dramatic performance was arranged to soothe his feelings. One very 
cürious thing about it is that the play reproduced Sri Krsna himself and 
his sport at Vrndavana. 

Reference has already been made to the dramatic performance 
instituted at the instance of $ri Caitanya. It was yet very far from' the 
open air representations of modern times, in which some episode in the 
life of Krsna or Rama or some other divine personage is enacted. For, in 
the performance at Candragekhara’s house, we do not find any unity of 
plot. In the elaborate description of it given in the Caitanya-Bhagavata, 
written about the middle of the sixteenth century, one misses the theme 
on which a whole-night performance was organized. In fact, the dance of 
e most important attraction, but it is not clear whether 


Caitanya forms thi 
in the impersonation of the Saktis of different deities or personages 


Caitanya changed dresses, or the characters were merely the different ways 
in which he was viewed by the audience. 

In northern India, the corresponding institution is Rama-lila, and, 
though the stages of its evolution are by no means $0 marked as in the 
case of Bengal, Rüma-lilà performances have evoked great enthusiasm 
among the masses in northern India from very early times. Men and 
women are moved by the scenes of $i Ramacandra’s life. Rama's going 
to the forest, on the eve of his coronation, to keep his father's promise 
to Kaikeyi, the voluntary exile of Sità who wanted to share the sorrows 
and privations of her husband, the fraternal affection of Laksmana which 
led him to accompany his brother in exile, the renunciation of Bharata, 
and lastly, the loyalty and devotion of Hanumat have been enshrined in 
the hearts of the people, and hundreds and thousands of spectators of all 
sects and creeds witness and enjoy the Rama-lila festivities which last for 

. several days at a time. Sometimes the performers, placed on a high plat- 
form or pedestal, are dressed in gorgeous attire, and attempts are made to 
approximate their costumes and movements to the descriptions given in 
'Tulasidasa's Rümacaritamünasa. : 

The origin of Rame-lila can be traced to the singing of the Ramayana 
by Kuga and Lava, the two sons of Rama, who sang melodiously. the super- 
human exploits of Rama with masterly skill. Centuries: have elapsed 
between Valmiki and Tulasidása, but today the great sage lives in 
Tulasidasa, who introduced a vein of piety and devotion on a scale hitherto 
unknown in any literature. Moreover, the dohüs and caupais of 
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this background, it is not possible to assess the value of. kathakata as a 
method of popular religious instruction. It is not easy for a foreigner to 
understand how widely philosophy has permeated the popular literature 
in India. The most abstruse idéas of metaphysics and theology have found 
expression in the popular poetry, fiction, and drama. From one end of 
the country to the other, the teachings of the Ramayana, the Mahabharata, 
and the Bhagavata have inspired the literature, and even the folklore. As 
a matter of fact, the invasion of western culture and its modern ideas has 
Not been able to disturb the placid stream of India’s spiritual life, so far, 
at least, as the masses are concerned. The eternal verities, which have 
found expression in our philosophical and religious literature, are held in 
undiminished reverence in the popular mind through the efforts of teachers 
and preachers, artistes and sculptors. The institution of pilgrimage has 
also helped to keep alive the mythological imageries and the traditional 
sanctity of spiritual ideals. 


KIRTANA 


Ordinarily, kirtana means laudatory recital, verbal and literary, of the 
name and qualities of a person. But its technical meaning consists in the 
repeated utterance of the name and description of the qualities of the divine 
being or beings. Of the nine laksanas or modes of bhakti, kirtana is the 
second. But in a still more technical sense, it means a variety of devotional 
music used in singing the name or praise of the Lord. The Alvars and other 
saints of South India developed devotional poetry of a high order and used 
to sing their compositions in shrines and at other places of worship. In 
the sixteenth century, the Rajput princess Mirabai renounced her worldly 
relations and dedicated herself to Giridhara or Sri Krsna, before whom she 
sang and danced. Her songs, known as bhajanas, have come down to us 
as specimens of the loftiest feelings of devotion and piety. Bhajana; like 
kirtana, has a twofold meaning: it is a praise of the Lord, and also music 
of a particular type. The abhangas of Tukarama, glorifying the god of 
his adoration, are regarded as among the. best specimens of devotional 
Poetry in western India. Tukàráma used to compare kirtana to the river 
Ganga: it is regarded as a counter-current. of purification, inasmuch as the 
Ganga, rising from the lotus-feet of Visnu, comes downward on the earth 
for the purification of mortals, and the stream of bhakti, in kirtana, rising 
from the heart of mortal men; goes upward and reaches the feet of Hari for 
' His delectation. 

Kirtana songs were composed by hundreds of poets from one end of 
the country. to the other. Kirtana is regarded in two aspects, viz. nama- 
kirtana and lila-kirtana. Nama-kirtana consists in constantly uttering the 
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signs of true devotion, and the object of both nama-kirtana and lila-kirtana 
is to induce these states in the singer and in the audience. 

The musical instruments, such as mrdanga (a kind of drum akin to 

müdal of the aborigines) and cymbals, are said to have been invented by, 
or at least.associated with, Caitanya. He wanted to make kirtana the 
expression of his religion of love ; and the khola, or drum with an earthen 
body, and the karatala, or cymbals made of brass, are within the means of 
the poorest of the poor. :'So, by introducing kirtana as adaptable to mass 
singing and making its musical accompaniments simple and available to 
all, Caitanya's object was fulfilled in a large measure, for a wave of 
enthusiasm passed over the country, and, in course of time, four different 
schools of kirtana music grew up in different parts of Bengal. The extent 
of its popularity can be gathered from the fact that in Bengal, at any rate, 
it has been adapted in many other forms of popular musical entertainment, 
such as yatrás, theatres, Brahmo community-singing, and even the congrega- 
tional music of. the Indian Christians. Even the modern songs of 
Rabindranath Tagore, Dwijendra Lal Roy, Atul Prasad Sen, and others 
have largely drawn upon kīrtana tunes. 
3 It was undoubtedly Caitanya’s preaching of the religion of love which 
Was responsible for popularizing the earlier masters like Jayadeva, Vidyapati, 
and Candidasa, and infusing inspiration among a host of other poets who 
threw open the floodgates of lyrical poetry, which had for its one theme 
the romance of Radha and Krsna and the sannyasa (renunciation) of Nimai, 
Le. Sri Caitanya, himself. 

It is customary not to begin kirtana without due obeisance to Caitanya 
in the form of an appropriate Gauracandrika or event in the life of Caitanya, 
Which. is intended to serve as an introduction to the particular lila of 
Krsna to be sung. The Gauracandrika also helps to remind the singer, as 
well as the audience, that the mind must be purged of erotic associations 
likely to be roused by the kirtana padavalis, which depict sensuously the 
love of Krsna and Radha, when they remember the purity of the personal 
life of Caitanya. 

Srinivasa Acárya, who converted the independent king Vira Hambira 
of Vishnupur (Bankura District), paved the way for the spread of Vaisnavism 
over the whole of South-West Bengal. Another contemporary of Srinivasa, . 
namely, $yamananda, spread it in Orissa, the culture of which is still largely 
influenced by his teachings and those of his famous disciples, Rasika and 
Murari. It was through his influence that kirtana was spread throughout 
the length and breadth of Orissa, for which the ground had already been 
Prepared by the stay of Caitanya in Puri during the whole of the latter 
Part of his life, In the north-eastern regions of India, a disciple of 
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writers of diverse castes, occupations, and grades of learning to the propa- 
gation of religious ideas in certain parts of North India, especially in the 
eastern side. While the learned depended for their religious exposition 
on Sanskrit texts, a large number of people were being introduced to a 
new kind of religious literature which drew its materials from non-Aryan 
sources and popular tales. This literature, which originated in .the 
twelfth or the thirteenth century and reached its climax in the eighteenth, 
is known as the Mangala literature in Bengal. The word 'mangala' (aus- 
piciousness or welfare) has not been very satisfactorily derived. It may have 
had reference to the raga or melody called mangala in the beginning ; but 
subsequently it came to signify the blessings of this or that popular deity 
and also the works and exploits of this or that promiinent member of a 
religious group (e.g. Caitanya, Advaita, etc.). 

Now, in Bengal, this Mangala literature is an extensive one, and has | 
been associated with such major deities as Siva, Visnu (Krsna), Sürya, and 
Sakti (Candi, Durga, Kalika, Annada, Gauri, Bhavani, etc), and also 
with such minor deities as Manasa (the goddess of serpents), Sitala , (the 
goddess of small-pox), Sasthi (the protective deity of children), Sarada (the 
goddess of learning), Laksmi (the goddess of fortune), Ganga, and even the 
tiger and the crocodile, the lords (raya) of the jungles and waters of the 
Sunderbans, respectively. Many of these deities have come down from 
Dravidian or aboriginal sources, but, in course of their absorption into the 
Aryan cult, most of them have been identified with this or that Brahmanic 
deity, or related to him or her by some bond of family connection. In the 
process of absorption, the deities brought with them their priests (of 
non-Brahmana and even untouchable castes) and their cults also, with the 
effect that, when they were absorbed and widely worshipped in higher circles, 
literary justification, both vernacular and Sanskritic, had to be found for 
them. In this way was necessitated the composition not only of vernacular 
songs and narratives, but also of some of the later Upapuranas or the 
interpolation of narratives concerning these deities in the later semi-classi- 
cal Pauranic literature. The Mangala literature became the Ramayana 
of the masses in many areas in East and West Bengal. 


THE CULT OF THE MANGALA DEITIES 
The cult of these deities included not oply private worship at home 
by men and the adoption of vows (vrata) by women, but also periodic or 
Seasonal gatherings (bāroyāri) in public places and big private halls of 
Worship (Candimandapa) or halls of religious dance (nàtamandira) attached 
to a temple to celebrate the exploits of the deities and also to offer them 


Special worship on important occasions like marriage, wearing of the 
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spread in the western part of Bengal and is celebrated with solemnity with 
a'stone, mostly tortoise-shaped, as his emblem. Identified probably with the 
Sun, he has his celebrations over twelve days (probably because the Adityas 
were twelve, according to the months or signs of the zodiac), and the musical 
performance by night draws respectable gatherings. Latterly, he became 
identified with Siva, and the musical recitals in his honour were transformed 
into the gajana of Siva. 1 


The pre-Aryan Siva was very popular in western Bengal, where he was, 
and still is, celebrated in various forms, especially in the month of Caitra 
(March-April). Men and women, particularly the followers of the Natha 
cult, which contains Saiva and Buddhistic elements, celebrate the festival 
of Siva by accepting a temporary monastic vow and singing his exploits 
(Sivayana or Siva-mangala) which is known as the gambhira in Malda 
District and gajana elsewhere. Fairs held on such occasions draw large 
gatherings in important centres of Siva-worship, and the marriage of Siva 
and Parvati is enacted. 

In certain non-ascetic forms of celebration, yatra, or a dramatic repre- 
sentation of the lives of the deities, is performed: Where an elaborate 
performance is not done, the celebration takes the form of nata-gita, in 
which the dialogue element is mostly absent and lyrical songs take its place. 


PAINTINGS AND PUPPET-SHOWS 


Coarser representations of religious themes, to excite popular devotion, 
take the form of exhibiting scrolls of paintings (pata) depicting the life and 
activity of the epic, Pauranic, and popular deities to the accompaniment of 
songs. There are isolated paintings (like the earlier Yama-pata mentioned 
in the Mudraraksasa) which have no musical accompaniment ; these are 
known as cauka-patas or isolated framed drawings. But there are dighala- 
patas or long scrolls of paintings, representing a complete legend, which are 
exhibited with suitable accompanying songs. According to seasons, these 
patas would be different ; for instance, the theme of the Manasa-mangala’ 
would be exhibited during the rains when serpent-bite takes place on a 
large scale, whereas during the harvesting season, when the circular dance 
(rasa) of Kysna is celebrated, scrolls representing Vaisnava themes are shown 
round the villages. In this way, a fillip is given to the enjoyment of the 
festival of the time. 'The horrors of different hells might be similarly 
Presented through scrolls to induce people to keep to the moral path. 

A still more crude but realistic representation of religious themes is 
done through puppet-shows, generally in fairs. This representation by 
means of solid figures draws very little upon imagination, which description 


and painting do, because here even children and illiterate people can enjoy 
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sacred thread, etc. The celebration took the form of musical performance, 
the main singer (gàyen) with his. fly-whisk (cámara) and tinkling 
anklets (nüpura) taking the help of repeaters (dohàr) and instrumentalists. 
The dates fixed for worship generally have reference to the deity wor- 
shipped; the general plan of such celebration is that a small period, say, 
of eight days, is devoted to an intense and continued remembrance of the 
deity daily in two sittings, one by day and another by night, through recital 
of different themes (pala) extolling his power and beneficence. One of 
these days, generally towards the end of the celebration. practically the 
whole night is spent in religious singing. This vigil is known as jagarana. 
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spread in the western part of Bengal and is celebrated with solemnity with 
a'stone, mostly tortoise-shaped, as his emblem. Identified probably with the 
Sun, he has his celebrations over twelve days (probably because the Adityas 
were twelve, according to the months or signs of the zodiac), and the musical 
performance by night draws respectable gatherings. Latterly, he became 
identified with Siva, and the musical recitals in his honour were transformed 
into the gajana of Siva. 

The pre-Aryan Siva was very popular in western Bengal, where he was, 
and still is, celebrated in various forms, especially in the month of Caitra 
(March-April). Men and women, particularly the followers of the Natha 
cult, which contains Saiva and Buddhistic elements, celebrate the festival 
of Siva by accepting a temporary monastic vow and singing his exploits 
(Sivayana or Siva-mangala), which is known as the gambhira in Malda 
a elsewhere. Fairs held on such occasions draw large 
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In certain non-ascetic forms of celebration, yatra, or a dramatic repre- 


sentation of the lives of the deities, is performed: Where an elaborate 


performance is not done, the celebration takes the form of nata-gita, in 


which the dialogue element is mostly absent and lyrical songs take its place. 


PAINTINGS AND PUPPET-SHOWS 


Coarser representations of religious themes, to excite popular devotion, 
take the form of exhibiting scrolls of paintings (pata) depicting the life and 
activity of the epic, Pauranic, and popular deities to the accompaniment of 
songs. There are isolated paintings (like the earlier Yama-pata mentioned 
in the Mudraraksasa) which have no musical accompaniment ; these are 
known as cauka-patas or isolated framed drawings. But there are dighala- 
patas or long scrolls of paintings, representing a complete legend, which are 
exhibited with suitable accompanying songs. According to seasons, these 
patas would be different ; for instance, the theme of the Manasa-mangala 
would be exhibited during the rains when serpent-bite takes place on a 
large scale, whereas during the harvesting season, when the circular dance 
(rasa) of Krsna is celebrated, scrolls representing Vaisnava themes are shown 
round the villages. In this way, a fillip is given to the enjoyment of the 
festival of the time. The horrors of different hells might be similarly 
presented through scrolls to induce people to keep to the moral path. 

A still more crude but realistic representation of religious themes is 
done through puppet-shows, generally in fairs. This representation by 
means of solid figures draws very little upon imagination, which description 
and painting do, because here even m and illiterate people can enjoy 
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thereto. Naturally, the musical element almost evaporated as excitement 
increased, and the ready composition and reply and rugged versification 
became the major part of the entertainment. While the ancient form 
survived in the performance called tarjà, where a singer, a drummer, and 
a musician sufficed to carry on the show, the kavis or kavivalas (extempore 
versifiers) formed two groups, each opposing and trying to excel the other 
by impromptu answers and witty sayings. Similarly, the old parcalt 
degenerated into a not very savoury representation of Radha and Krsna, 
Rama and Sita, Siva and Gauri, and was, in course of time, practically 


secularized. . 

Further degeneration to 
tive musical talent was intro 
singers of mythological themes. 


ok place when the system of showing compara- 
duced. Different akhdas grew' up to coach 
But, as the. name indicates, they were 


really ‘wrestling grounds’, of which the main objective was training for 
winning in a competitive test. Two musical parties would show their 
talents one after another to win the vote of the audience, but the urban 


atmosphere was not propitious for the retention of religious purity. An 


offshoot of this akhdai (competitive) song was the half akhdai, in which 
lying to questions of his critical 


a single singer showed his ready wit by reply 
and querying hearers through ready verses, often leaving the music behind. 
He often deviated considerably from orthodox descriptions of religious 
anecdotes and concocted stories of his own to meet the situation in hard. 
The last stage was reached when perverse moral taste and acrimonious 
tehdency invaded what was primarily intended to be the narration of a 
religious theme. This last form, known as kheud, is really nothing but 
indecent sallies of wit intended to floor the opposite party by ready repartee 
and scurrilous insinuation. No wonder that this system should die a 


natural death, when the moral sense of educated people reasserted itself 


and noble religious reformations improved the moral outlook and, at the 


same time, damped the Pauránic ardour of the then educated classes. 

It is not to be concluded, however, that the social aspect of religious 
enthusiasm disappeared altogether. As education spread and people began 
to possess first-hand information of their own scriptures, and as hostile 
attacks upon indigenous religion by alien faiths began to be resented, even 
the reformed ways of religious life felt the need ofa congregational mode 


of religious enjoyment. Today, religious music and religious processions 
have come back into the life of the community. Many well-informed 


teachers and preachers have taken upon themselves the responsibility of 
explaining the scriptures to à large educated public, through the press and 


the platfo ieious discourses in the form of kathakata are given b 
P rm, and relig y 


men of faith, whose intimate knowledge of religious topics is responsible 
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for diffusing both enlightenment and entertainment. Even dramatic repre- 
sentation of religious themes is coming back to its own not only through 
the stage, but also through the cinema, The temporary obscuration from 
which religious interest suffered is now lifting, and there is today a more 


wide-spread knowledge of the sublime religious beliefs of ancient India, for 
Which the awakening of the national consciousness is partly responsible. 
With this turn of events, it is hoped that new methods of touching the 
hearts of the populace, in consonance with the spread of education, will be 


evolved, and the continuity of Popular religious instruction will be main- 
tained in the new democratic set-up. 
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ZOROASTRIANISM 


T HERE is a natural desire in everybody to know something about the 
lives of great men of other lands. And if that person is the founder 
and prophet of a great religion, it is specially desirable to know something 
about his life and his work. The founders of every faith have been men of 

very high spiritual stature, and therefore their position in the history of 
our world must be supreme. 


BIRTH AND PARENTAGE OF ZARATHUSHTRA 

Maharsi' Zarathushtra was one of these great ones of the earth. At 
the time of:his birth, the ancient faith of Iran, taught by earlier teachers, 
had fallen into the hands of evil people. Truth, gentleness, charity, and 
other virtues seemed to have disappeared, and Iran: was lying crushed. 
There was none to lead the people aright. At this critical period in the 
World's history, so say the Güthüs of the Avesta, Mother Earth appeared before 
the throne of the Almighty in the shape of a cow (Geush urvan). She 

` raised aloud her voice in complaint: 'I have been oppressed and outraged 
by ‘tyrants, and I cannot bear this suffering any longer. Why hast Thou 
Created me? I see no helper. Save me and send a hero to rescue me.’ 
Hearing these words, the supreme Lord, the creator of Mother Earth, 
Soothed her anguish and said: ‘I shall send down Zarathushtra. He shall 
undertake thy succour, and shall become thy saviour.’ 

Soon.after this, in the ancient city of Rae (Ragha), a son was born to 
Pourushaspa, a prince of the royal house of Iran. Pourushaspa was as 
virtuous as he was learned, and he was deeply devoted to the worship of 
God. His wife, Dugdhova, was in every way his worthy partner. There 
existed: deep love between these two, and they had both dedicated them. 
Selves to the service of the Lord.. : 

Later tradition has enriched the life of the prephet with a number 
of miracles,. Before the child was born, the tyrant chiefs and oppressors 
In Iran began to have evil dreams. They encountered ill omens, and 
Soothsayers told them that the child of Pourushaspa would be their de- 
Stroyer. They therefore began to plan measures to kill the child before 
he Was born. . Pourushaspa heard of this and so he sent away his dear 
Wife to her father's home at Rae. So bright was the divine light radiating 


i5 j H "t " 
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from the child that it could be seen emanating even through the body x 
the mother. As the time of birth drew near, the body of mother Dugdhova 
became more and more radiant with the light that was within her. ; 

Children always cry as they are born into this world, but the face o 
this child was wreathed in smiles: it seemed as if he had brought down 
with him the joy of heaven. He was given the name Spitama after a 
great and heroic ancestor. Even during the first few months of his life, 
the evil ones made several attempts to destroy him, but God had sent him 


specially to redeem suffering humanity and He protected His servan.. 


ZARATHUSHTRA'S EARLY LIFE AN 
Pourushaspa could 
great teacher. So he hi 
It was the father who t 
and devotion to God, I 
his fifteenth year, 


D SPIRITUAL ATTAINMENT 

quite clearly see the signs that marked out the 
mself undertook the teaching of this son of his. 
aught the future p: yphet his first lessons in love 
n.those days in Iran, 1 young man, when he attained 
sought out a wife, married her, and settled down to rear 
a family. But instead of entering the state of a householder (grhastha), 
Spitama retired into solitude at the age of fifteen. He renounced all worldly 
pleasures, possessions, and desire for a successful life in the world. In his 


solitary retirement, he self with his Maker, and in this 


ork of saving the world, 
reak up his preparations. 


On hearing this reply, the wicked Ahriman 
Immpenetrable. Which was his home. Spitama 
rth in all Brandeur as Zarathushtra (zaratha, 
hich means ‘he of the golden light’, After achiev- 
as refulgent with all the light of divine wisdom and 
hence this name. 

$ Pourushaspa had other sons and daughters, 
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Spitama was the third of his five sons. 


ZOROASTRIANISM 
ZARATHUSHTRA'S MESSAGE AND ITS PROPAGATION 

Zarathushtra came back home to his own family, full of unshakable 
faith in God and in his own mission. As soon as he arrived home he began 
to preach, His message was no new one. He taught the same eternal 
Truth; he exhorted men to worship the same supreme Being, as all 
other great ones had done in other lands and in other ages. The 
eternal Truth (Sanatana Dharma) is forgotten time after time; hence in: 
different ages and in different languages it has to be repeated again and 
again. 

The first to accept the message of Zarathushtra was his cousin Maidyoi- 
màongha, the son of Pourushaspa's brother Arasti. For many years Maidyoi- 
maongha was his only disciple, for the prophet's divine mission and his 
teachings were not properly appreciated by the worldly-wise people of 
Western Iran. Zarathushtra also wandered for years from one end of Iran 
to another, but in vain. It was Bakhdhi (Bactria), far to the east, that first 
welcomed the prophet. The ruler of that land, Vishtaspa, accepted the 
new faith, and with him his two ministers, the brothers Jamaspa and 
Frashaoshtra, also became the disciples of Zarathushtra. 

After this the new religion of Zarathushtra progressed rapidly. Vishtaspa 
had, indeed, to undertake several wars in defence of the new creed, but 
truth triumphed at. last. The wicked princes of Iran were defeated, and 
peace and justice were re-established. Zarathushtra lived to an advanced 
age to see the complete triumph of his religion and became a martyr in 
lts cause. 

There are various opinions regarding the date of Zarathushtra. The 
ordinarily accepted opinion among western scholars puts it at about 1000 
B.C. Other opinions assign him to sixth century B.C. We may safely assert 
that the great prophet of Iran was a contemporary of the rsis who composed 
the earlier hymns of the Rg-Veda, for not only is the language closely similar, 
but the contents of his Gathas show a marked similarity to those of the 
Veda. There is, besides, another Parsi tradition which says that the suc- 
Cessors of Zarathushtra who held the highest pontifical seat at Ragha, of 
Whom several were great reformers, also bore the name Zarathushtra or 
Zarathushtratema (most resembling Zarathushtra). In fact, the spiritual 
head of Iranian priesthood always bore the name of the founder. It is 
further stated that Zarathushtra, mentioned in the Sassanian tradition, was 
not the founder, but the last great reformer bearing that name. In any 
case, the Sassanian tradition, upon which western scholars rely, is very doubt- 
ful, and it may be merely asserted at present that he was a contemporary 


9f the earlier Vedic rsis. 
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RELIGIOUS BELIEFS OF THE ARYANS OF INDIA AND IRAN 


Let us consider first the religion of the people of Iran before Zarathush 
tra's advent. In far-off ancient days, there lived somewhere about Central 
Asia a great people who called themselves arya.* They were very proud 
of this name, and the epithet andrya was regarded as the worst form of 
insult. They lived for Many centuries in the region of the Pamirs and 
observed the same set of social and religious customs and spoke one language. 
They worshipped the great powers created by God—the sun, the fire, the 
moon, the waters, the wind, etc. They composed hymns to these ‘shining 
uring ceremonials to the accompaniment 
alization of the oneness of God, the one 
ho is behind and beyond ali the phenomenal 
Him Ahura (Asura), the Lord of life, and 
Existence, whatever the name by which He 
one, sages call it differently, as Fire, Death, 
- The Upanisads have called Him ‘the One with- 
fiyam’ (Cha. U., VI.2.1). 
ate tc gee ans were very noble and lofty. Their greatest 
: ideal in life was expressed by the Vedic word rta. This E word seit 

The word has almost the same connotation as the 
diana ma, which Buddha also adopted in his religion as 


main divisions of Society, Brahmana die 
i à (the ruler, Avesta: Rathaeshtār) ; an 
Briculturist, Avesta: Vāstryosh), Non-Aryans, who were the 
Avesta: H rth division called Südra (the servant, 
utokhsha), The first three classes, i.e, all the a, had to go 


(twice-born). 
the navájota (new 
the dharma-sangha 
boys as well as for gi 


the mekhala 


* The. term ‘arya’ is : 


th i 
n zy ded RT o iselves by that preci’ Sense of ‘Indo-Iranian’, as these were the 
DP originate t= atsha=ash = name. 
word ‘rsi’ originally meant + a> these are the vari f 
y T$ t variants i . The 
in the sense of rsi, one Who possesses tta’ ; in (cou nies Cycle] Ai" use 


used here in 
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(sacred girdle), and the śikhā (tuft of hair on the ‘top of the head), and 
among the Parsis in the sudreh (sacred shirt), the kusti (girdle), and the cap 
which always covers the head. 


RELIGIOUS CRISIS IN IRAN BEFORE THE ADVENT OF: ZARATHUSHTRA 


This great race, following the same ideals and observing the same ancient 
faith (Sanatana Dharma), lived as one people for many centuries. Then there 
came a division. Very probably, it arose in some dispute over religious matters, 
for certain ancient words relaiing to worship came now to mean the exact 
opposite with one or the other of the two factions. The Hindus inverted the 
meaning of asura (ahura), and, in their turn, the Iranians took the word 

deva’ (daeva) in the sense of a ‘power of evil’, a demon. So also among the 
Iranians the ancient deities, like Indra; the Nasatyas, Vidhatr, and others, 
became ‘demons’. Yet Haoma (Soma), Hvar (Svar, Sürya) Maongha (Mas, 
Candramas), Mithra (Mitra), Yima (Yama), and many others continued to 
be the ‘adorable ones’ for both the divisions. Both branches also retained 
most of their ancient ceremonies and sacraments, as well as their social 


divisions and customs. 

,. In the course of ages, the W 
life-giver (asurah pita nah) was 
position of Ahura came to be occup 


orship of the one supreme Father and 
gradually forgotten, and the supreme 
ied by certain minor deities. Side by 
side with this, the noble Aryan path of asha (ashahe pantao= rtasya panthah) 
Was also lost sight of. Old ways were given up; tyrants obtained supreme 
power over Iran, and the good and the pious were oppressed. ‘At such a 
crisis in the history of the Iranian race, the great teacher Zarathushtra 
Was sent down upon our earth to teach again to the people the worship 
of Ahura-Mazda and to point out anew the path of asha. 


LITERATURE OF ZOROASTRIANISM 


of Zarathushtra have been, fortunately, still preserved 


In the course of the ages which followed, 
tastrophic defeats, which have been 


recorded in history. The first was in 331 B.C. at the hands of Alexander 
of Macedon. The second was ‘at the hands of the Arabs in ap. 651. 
On both these occasions the scriptures were scattered and destroyed,’ but 


The teachings 
for us almost in his own words. 
Tran had to suffer at least two Ca 


I *Strangely enough Indra as Vrtrahan (Avesta: Verethraghna) is worshipped by the 
ranians. In later days he is the ‘angel’ Behram (Varharan), the giver of victory. He is 


th p I 
1e special istadeva of the Sassanians. 1 N 
Alexander himself destroyed the Zoroastrian scriptures; when he wantonly burnt down 


the palace at Persepolis. At ic iptures were not destroyed immediately, 


a some centuries later. -We find a Zoro iving a detailed table of contents of 
all the twenty-one sacred volumes (the nasks) of Zoroastrian faith in the reign of the Khalif 
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« good portion of them was preserved, as the priests had most of the 
important texts by heart, and these were-handed dow 
generation. The most important texts were contai 
known as the Yasna (yajfia), and this has been pr i 
for it was used all through the year for the daily, monthly, and yearly 
(seasonal) ceremonies. It consists of 72 has (sections), and among these 
are to be found the precious Gathas of Zarathushtra. These are five 
in number: Ahunavaiti (Yasna, XXVIILXXXIV), Ushtavaiti (Yasna, 
XLII-XLVI), Spentā-Mainyu (Yasna, XLVII-L), Vohu-Khshathra (Yasna, 
LI), and Vahishta-Ishti (Yasna, LIII). These five, especially the first, 
contain the whole of the prophet's teaching, and thus they form the very 
foundations of Zoroastrian religion. 


Zarathushtra's message can be treated under three heads: (i) the 


acknowledgement of th ; Ahura-Mazda, (ii) the problem 


rog and evil, and (iii) the teaching about how to live our lives in the 


n from generation to 
ned in the collection 
eserved almost intact, 


3 d i i the 
in Him at , : : 

at the end'- this aching. Zarathushtra has 

y other being, and he, as it were, 

Stroke all Other deities from the religion. Ahura-Mazda 

n of the Hindus), and so there is 

orship Him, or can even 

great ‘aspects’, which are 

(Ardibehesht), Vohu They are Asha-Vahishta 

Sperita-Armaiti 1), Khshathra-Vairya (Shahrivar), 

dad): These ‘may also b 1 i atāt (Khordād), and Ameretat (Amar- 

ave se cmanations’ or ‘rays’ from the eternal 

are indeed Spoken of as such in the Gathas. 


Al Ma'mün (A.D. 813.33 i 
from thrce or four more out T&Ctically i eee 


* Some writers Ê the twenty-one hav. 

S compar Hi » Dave be i 

* The names in Dru them to the archangels’ . bur destroyed, i 
ckets are their modern forms.’ Me that is a later idea, 
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asha that Ahura-Mazda Himself is at the head of all evolution and progress. 
he best description of asha may be given in the words of Tennyson as: 


That God, which ever lives and loves, 
One God, one law, one element, 
And one far-off divine event 

To which the whole creation moves. . 


ch, at the beginning of creation, was embodied 


in the divine will. In a secondary sense, asha means submission to this 
_ Will—a virtue which we, as human beings, ought to develop. It means 
working in accord with the divine law, helping the work of evolution and 
progress. Submission (not blind, but with full understanding) to the will 
of God—what the Prophet of Arabia called ‘islam’—is asha. One of the 
finest passages in the Zoroastrian scriptures Expresses the hope: ‘Through 
the best asha, through the highest asha, may we see Thee (Ahura-Mazda), 
may we come near unto Thee, may we be in perfect union with Thee’ 
(Yasna, LX.12). 
The idea of asha is deeply philosophical, and is well above the grasp of 
the average man. It is hard to meditate upon this abstraction, and the 
prophet therefore gave a symbol for asha. Fire represents this first of the 
holy immortals, and is the physical representative of the divine emanation. 
There seem to be two reasons why fire has been chosen. In the first place, 
fire changes everything it touches into itself ; and secondly, the flame always 
leaps upwards. For this reason the Zoroastrians are ‘Fire-worshippers’, and 
Asha-Vahishta (the best asha) is the Lord of fire, both earthly and divine. 
Vohu-Mano (good mind) is the second ray of God. The mind of the 
Lord must be good, and therefore everything He creates must also be good. 
Vohu-Mano is divine wisdom ; and his other name is Love. He is the 
‘strong Son of God, immortal love. He leads us into the path of asha, and 
in our greatest difliculties he sustains and supports us. This love embraces 
not only all humanity, but also our ‘lesser brothers of the animal kingdom. 
So Vohu-Mano is the 'guardian angel’ of animals. By fostering cattle, by 
giving them fodder and drink, and by protecting them and being kind to 
them, we can best please him, and in return he sends us his blessings. 
Parsis, though usually meat-eaters, abstain from meat on the days conse- 
crated to Vohu-Mano and his associate ‘angels’,’ and the orthodox amongst 
them abstain from meat during the whole of the eleventh month, which 
bears the name of Bahman. The ‘gift of Vohu-Mano' is the pure mind, 
Which shows us clearly our upward path and brings us wisdom. 


Asha is the ‘divine event’ whi 


fourteenth, and twenty-first days of each Parsi month. 
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is divi ivity creation. 
Khshathra-Vairya (the power supreme) is divine activity - E n 
4 {i od’, , 
te the name as ‘the Kingdom o Maio 
/ n scholars often transla r i iti. 
ees happy, is not quite exact. God is the sole Creator of the ur 
o > 
: the creat am 
nd Khshathra represents c an imi 
an that exists. To human beings he teaches the path of action (K 


On the physical 
xossession of this 


- of 
y immortals represent the ee ee 
re es a WU 
present the Father-aspect. This is a 


i ; woman 
important factor, which shows that Zarathushtra regarded man and 
as absolutely equal in all spiritual matters, 


Spentā-Ārmaiti (holy piety) : of 
minded devotion towards God. She rules over religion. At the time 


its friend and mother. All 


f : is in 
» and each soul has to be perfect ‘as the Father, who va 
Heaven, is perfect’, She rules over the Waters, the element of purity 2 


s but 
health. Both she and the next Ameshà-Spentà have been mentioned 
rarely in the Scriptures, 


m H H . - a She 
Ameretat (immortality) 1$ the constant companion of Haurvatat. 
represents immortal life and 


f i : She 
trees mankind from the fear of death. € 
associated with the 


; held up by 


the prophe 
Fire was t 


he outward 
ans to Worship atq; (fi 


tion and love, 
taught the Irani 
creation.!? 


?? Note that these first three Amesha- 
supreme Godhead, E 


» và of the 
'@-Spentas represent the iccha, jñāna, and kriyā O 
"^ After the dead bod is deposited j hant an 
E i P: A n th H 4 led cha 
invocation saluting Arinaiti, P © Tower of Silence, all assem). 
1 This is the reason wh 


ad 

» because contact with the [ec 
"Ol C same reason they can neither open 
they build walled-in platforms of mason ty bones 
à 1S soon devoured by birds, and e is 
the sun, the rain, and the wind. This bonc- )O0I; 
Be pit in the Centre of the lower, wherc all, rich and Per. 

st mingle together in the bosom of the mighty Mo 
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Besides these six and the fire, Zarathushtra has proclaimed the eminence 
of another divine power and has put him on a level just lower than that 
of the holy immortals. He is the yazata (the adorable) Sraosha. The name 
_ and the meaning is almost the same 


is derived from the root Sru (to hear) 
Sraosha is the highest virtue for a 


as that of the Sanskrit word Susritsa, 
man to cultivate; so, as a divine being, he represents devotion to God, 
unquestioning faith in His laws, and obedience to His will. When we 
fully attain Sraosha, we see the path of salvation straight before us. In a 
prayer composed by Zarathushtra himself it is said: 


‘O Mazda, may Sraosha go, together with Vohu-Mano, to the person 


whom Thou lovest.’ 
This means that, if God's grace descends upon a person, the desire to 


serve Him is kindled within him, and his mind becomes pure. 

ntioned above, none of the other divinities of later 
d in the Gathas. The obvious conclusion is 
that the prophet has emphasized the worship of the sevenfold Ahura-Mazda ; 
and as the first and most important step towards salvation, he has pointed 
out the attainment of Sraosha, i.e. obedience to God's will. In the Gathas, 
to be clear about the exact sense in which each of the 
Sometimes these are used in their literal, meaning, 
, an aspect, or an emanation of 


Besides those me 
Zoroastrian theology are name 


It is very necessary 
names. has been used. 
and at others they indicate a divine power. 
God. ‘ 


THE PROBLEM OF GOOD AND EVIL 

d in the Gatha Ahunavaiti is the problem 
his constitutes the essential philosophy of 
has been given in a few but very 
two Mainyus (spirits) were created 
to each other and shall ever remain 


The very first question tackle 
of good and evil in the world. AN 
Zarathushtra's message. This teaching 
clear words, We are taught that at first 


by Ahura-Mazda. These were opposed 
so. ‘When first these twin spirits came together, one created life and the 


other not-life, so that creation’s purpose might be fulfilled’ (Yasna, XXX.4). 
These two Mainyus are called Spenta-Mainyu (the good spirit) and Angra- 
Mainyu (Ahriman, the evil spirit). And manifestation is possible only 
when these two come together. If we look a little below the surface, we 
see clearly that the evil spirit, too, is a creation of God, and as such he 


aids us to realize the true meaning of ‘good’, and thus helps forward the 
march of evolution. But the evil spirit is ultimately destined to be 
defeated, because the only reason for his being is the realization of good 


in the end. The deeper we are enmeshed in the world of material objects, 

the stronger is the hold of evil upon us. But we are from God and are 

therefore, in essence, .good. Spenta-Mainyu, too, has his share in our 
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making, and our work in this world is to allow the light of good to shine 
forth more and more clearly from within us. 

From another point of view, Angra- 
negation., His ‘creation’ is ‘not-life’,! 
merely a negation, an abhava. Still it appears to us as very real, because 
we have the veil of ignorance before our eyes. When this veil is lifted, 
the effulgent light of Spenta-Mainyu shall shine forth undimmed. Just as 
light and shade are eternally found together, so must good and evil be 


always associated together. As long as we remain in the shade and cannot 
see the light, so long do we gri 


Mainyu is merely an illusion, a 
Which is pure negation. So evil is 


two have been categórically 
; so the ultimate source of all is 


human beings durin 

The path to G 
to be threefold. A found, in the last analysis, 
of bhákti (love), or of iss (tdi yoga of jfiána (knowledge), 


of course, realized with; Breat saviours of humanity, 
perfection. But th 


duals, so also among nations, 


wing one's own particular bent 
?* Most students of the 


petes ; Gathüs ha 
Is a-jyaiti (not-life) ; p issi ve translated thi 
passage. dg missing the negative pias vei om 
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that one's destiny is best fulfilled. The path of Iran was that of Karma- 
yoga, and it was along that path that the Iranians reached the zenith of 
their power. Zarathushtra, in his religion, laid special emphasis on this 
method of 'attainment through service of humanity. Parsis even now have 
remained true to this teaching, and their position in India today is the 
direct result of the life of service they are trying to lead. 


THE AHUNA-VAIRYA MANTRA OF SERVICE 


It is mentioned in one of the sections of the Yasna (hà 19) that at the 
time of creation. Ahura-Mazda chanted the manthra (Sanskrit, mantra) 
known as Ahuna-Vairya, and that this was the Word that brought forth all 
the universe. When Angra-Mainyu, the spirit of negation, brought forth 
all his wiles to tempt Zarathushtra, the prophet chanted aloud the same 
mantra, and the arch-fiend-with all his hosts fled. This mantra is regarded 
to be the holiest and the most powerful among the Avestan texts. Often it 
has been said that ‘Ahuna-Vairya protects the body’. In another place, it 
has been asserted that, if this mantra is chanted but once by any person 
‘with proper intonation and rhythm’ and with a correct realization of its 
meaning, the religious merit accruing therefrom is equivalent to that of 
reciting all the remaining holy texts. There can be only one rational 
explanation for this belief, viz, that it embodies the great truths of life, 
that it contains the very core and essence of Zarathushtra's message. 
Leaving aside the deeper spiritual implications, even from the ordinary 


point of view, this mantra teaches us some of the eternal verities, and from 


this one can easily understand why the Parsis have still clung to their 


ancient faith. A translation of this mantra, which consists of three lines, 


is given below: 
‘Just as an ahu (a king) (is) all-powerful (upon earth), so also (is) a 
ratu (a rsi) (all-powerful everywhere) by reason of his Asha ; 
The gifts of. Vohu-Mano are for (those who are) working for the 


Lord of life ; 
And the Khshathra of Ahura (is bestowed) upon him who constitutes 


himself the helper of the meek or lowly."* 


The first line compares the rank and power of the ahu and the ratu. 
a ruler on the physical plane. A ratu, 


By ahu is meant a chief upon earth, 
on the other hand, is a ysi, a master of divine wisdom, a ruler in the spiritual 


der of the original. It must be mentioned 
here that there have been over two dozen different renderings of this famous mantra. Each 
Scholar has done it according to his own particular bent of mind. Without claiming any 
finality or any authority in this matter, the present author gives here his own version for whatever 
it may be worth, 


^ The translation has been arranged in the or 
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world. However great an ahu jug 5a T a p " : om 
s hi j i ition. The ahu’s authority side 

a 4 poor fir eai: not only in every country of the oo 
es in the higher world of spirit. And this greatness is BRA me 
asha. The great soul who has understood the secret of asha ages a 
high rank among God's workers. As in Aryavarta, so also in : Ton 
Athravan (spiritual teacher) was always regarded as higher than zm Phal 
In Avestan prayers, the ‘Lord of religion’ (Zarathushtra) ranks higher thé 


the ‘Lord of the land’. This is due to the divine light to which the former 
has attained. 


Next we are told that a person who w 
should give a particular direction to all his 


‘ously ‘working for the Lord of life’, Treading the path of asha oe 
doing the will of God ; in other words, helping in the advancement anc 


i ; ; "- e 
evolution of the world, A man so desirous should dedicate every act h 
performs to God, he mus ‘in His name’.!* 


The second line ard for such deeds done for the 
Lord consists of the gi Vohu-Mano is good mind or love, 


and his gifts mean the cleansing and purifying of the lower mind. The 
mud and the slime 


ishes to tread the path of asha 
actions. He should be continu- 


OW it better. He becomes 

the true difference between 
shadow, 

akes himself a helper of the 

ra (strength) of the Lord." By the word ‘meek’ hera 

i If we possess anything which 

We have to supply our 


Some are rich in moncy 
earning and wis 
of the body, and yet o i T: 


by God are not mea 
shared with our brothers, 
channels of God's mer 
diminish by sharing ; rather, they increase 
bring us greater satis faction. And there i 
those that give shall be giv 


one's own use, but to be 
me stagnant pools, but flowing 
knowledge and strength never 
>» inasmuch as they would then 
S the promise of the Lord that 
cr measure. The greater the 


cy. Our wealth and 


en in great 
!5 CE. B.G., IX. 97. 
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measure of these blessings poured upon us, the gre B rtunity 
offered us to serve His eus d ub the ied rpm d: odere. 
i g rother 
man is opportunity for greater service. In one word, service is the sum and 
substance of the Zóroastrian ideal of life. Service is the opposite of self- 
seeking, and the path of service is but one aspect of the path of asha. 

ime a mantra Ahuna-Vairya really is. One who 


Thus we see how subli 
chants it, ‘fully understanding iss meaning, would indeed defeat the 


‘demons of darkness. The first Gatha of Zarathushtra is named Ahunavaiti, 
because it is, in a sense, à commentary on the Ahuna-Vairya. 
THE THREE GREAT COMMANDMENTS 
. 'The prophet of Iran gave three great commandments to enable man- 
kind to lead the perfect life which he had taught. These are humata (good 
thought), hikhia (good word), and huvarshta (good deed). These three 
contain within themselves all other commandments ever given to mankind. 
No activity of. man, whether in thought or word or deed, should be such 
as would injure another being. 
'The first place is, of course, given to humata or good thought ; for 
thought is the raost important instrument for the use of man on the spirit- 
ual journey. A man who commits sin in thought is as much a sinner as 
one who does the deed. So the first thing needed is purity of thought, and 
as long as a man has not acquired that, he cannot advance a single step on 
the path of asha. 
By hükhta Zarathushtra means exactly what Manu has said in a similar 
connection: ‘Speak the truth, but speak it pleasantly ; do not speak an 
unpleasant truth, but never utter a pleasant untruth.” The ancient 


Iranians were famed throughout the world for their adherence to truth. 


Even the Greeks, their national enemies, acknowledged this, and Greek 


States used to carry their disputes to the great king of Jran for settlement, 


becaüse they had full faith in his truth and justice. 
Huvarshta is the Karma-yog2 we have already indicated above. ‘This 
idea is summed up finely in the opening line of the Ushtavaiti Gatha: 


"Happiness comes to him, through whom happiness goes out to others.’ 


MIGRATION OF PARSIS TO INDIA 
As long as the Iranians held on to these noble ideals of life, taught by 
their great master, they flourished in the world and carried their culture 
Successfully into many countries around. In course of time, however, 
these ideals began to be forgotten, and the leaders of the nation became 


" Manu Smrti, IV. 138. 
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selfish and self-seeking. As a consequence, 
Zarathushtra declined. Its true inner spirit departed, leaving only a 
skeleton of outward ceremonial. As a result, when Iran had to face the 
new and vigorous faith from Arabia, Zoroastrianism could not hold its 
own, and was very nearly wiped out from the land of its birth. A few 
of the faithful, however, still clung to the ancient fire of Ahura-Mazda, and 
these left their ancient motherland and took refuge in the sisterland of 
Aryavarta (A.D. 936).* These Parsi ‘Pilgrim Fathers’ brought with them 
the sacred fire of ancient Iran, They erected and consecrated a temple for 
it on Indian soil, and, after many vicissitudes, the sacred Iranshah fire 
has now been established at Udwada, a small town about eighty miles north 


of Bombay. There the sac pt burning and helps to kindle 
anew the Inner Fire—th 


the great Aryan religion of 


red flame is ke 


e Son of Ahura-Mazda—in the hearts of the 
faithful. 
The Parsis are happy in the land of their adoption, now verily their 
motherland, for they arrived here 


now among th 
with all. There is b 


ir great guru, Zarathushtra. A 
of late. The true lovers of Iran 

he message of the greatest of the 
_ The eternal truths which Zarathushtra proclaimed 
India, ee ae. eb Paliveias living ideals amongst the Parsis 17 
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THE RISE AND GROWTH OF CHRISTIANITY IN INDIA 


I. SOUTH INDIA 
ROM historic times, that part of the Indian subcontinent known as 
Daksina Bharata, bounded on the north by the Vindhyas, on the west, 
by the Arabian Sea, and on the east by the Bay of Bengal, has lived a life 
of its own, though linked in many respects with the rest of India socially, 
culturally, and politically. The storms of invasion that swept the North 
and the vicissitudes that befell its ruling dynasties have but occasionally 


affected the even tenor of life of the people in the southern peninsula. 


The result was that South India was able to develop certain features of 
different parts into a cultural unity. 


life and civilization which welded its 
South India, in spite of Hinduism being the dominant religion, has 


offered hospitality to other faiths from very early times. Buddhist as well 


as Jain influence was at one time wide-spread in the South. From the 


beginning of the Christian era, if not earlier, the Jews found an asylum 


in Cochin. In the wake of the Jews came’ the first unknown: missionaries 
of the gospel, who were in all probability either merchant-adventurers © 
or immigrants from the region of the Red Sea and the Persian Gulf. Some 
centuries later came the followers of Mohammed, who have now established 
themselves as a well-knit social and cultural group, known as Moplas, 
in Malabar. Such was the environment in which the Christian Church 
buted its share to the formation 


took root in the-soil of India, and contri 
of the variegated religious and cultural pattern of South India. 

The origins of Christianity in South India are connected with three 
seaports, which at one time carried on a flourishing trade. with Western. 
Asia and beyond. Of these, Cranganore and Goa lie ón the west coast, 
and Tranquebar on the east. It is from these three spots that Christian- 
ity spread in various directions. Christianity in the South may be said 
to be a river formed by the confluence of three streams, éach with a distinct 


Character of its own, the Syrian, the Roman Catholic, and the Protestant. 
We shall consider each of these in brief compass. 


THE SYRIAN CHURCH OF SOUTH INDIA 
There is considerable obscurity about the spread of Christianity in 
the early centuries of the Christian era and the missionaries that took part 
f India in which early missionaries are supposed 


in it. Even the identity © r Dea ; 
to have laboured is not certain, tor Ethiopia, Arabia, and a wide tract 
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beyond Mesopotamia shared this name with the India of later times. 
The Christians of South India, known as the Syrian Christians, cl 
apostolic foundation for their Church. Accordin 
(Mar Thoma), one of the apostles of Jesus Christ, after being in Parthia 
‘and in the kingdom of Gondophares in north-western India for some time, 
landed near Cranganore in c. A.D. 52, preached the gospel, and established 
several churches on the Malabar coast. The Brahmanas of Palur (modern 
Chowghat), whom he converted, provided later the sacerdotal classes of 
Malabar Christians till the advent of the Portuguese. He moved later on 


to the east coast, where he died as a martyr for the faith at a place near 
Madras, since knewn as San Thome, probably identical with the harbour 
Batumah (Beit Tumah, the 


: ouse of Thomas) mentioned by the Arab 
merchant Suleiman in A.D. 851. Much controversy has raged round this 
n apostolic origin, but scholars are less 
hey were fifty years ago. Dr. Mingana 
be true that Thomas evangelized the 
s may be taken as typical of the attitude 
subject at the present time: “Thirty years 
E ES balance of probability stood dinel against the d the 
E OF Steer. ia} today, the balance of possibility is 


aim an 
g to tradition, St. Thomas 


welcome they re 
the coastal regions. 


Cochin, k 


). that r labar Christians as Knae Thomman 
establishment of ei m pes the Merchant This was the earliest 
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3 Coimbra, 1606. RN the hair at the time of marriage. Sce 
lomas the Merchant 1s no unanimity of opinion about the date 
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The earliest historical evidence, however, regarding the existence of 
a Church in South India dates from the sixth century A.D. It is to be 
found in a. book written by an Alexandrian merchant, Cosmas Indicopleustes 
(Cosmas the voyager to India), who visited India in the second quarter of 
the sixth century a.D. He says, in his Christian Topography, as follows: 
'On the island of Taprobane (Ceylon) in Further India, where the Indian 
Ocean is, there is to be found à community of Christians consisting of 
both clergy and the faithful. . . . Similarly in Male (Malabar, perhaps 
more particularly Quilon, which was later known as Kullam-male 
among the Arabs) where pepper grows and in the place called Caliana 
(Kalyan, near Bombay). there is also a bishop, who receives imposition of 
hands from Persia.” $ 

From the sixth to the sixteenth century, little is known of the Syrian 
Church beyond what is contained in inscriptions or accounts of visitors 


from the West. Archaeological evidence points to the fact that there were 
estern Asia to the Malabar coast and 


different waves of migration from W 
that the immigrants received a cordial reception at the hands of the 


ruling princes of Kerala. Certain copperplates, probably belonging to the 
ninth century, and containing charters of privileges granted by these 
princes, testify to the high position enjoyed by Christians among the 
people of the land. 'The Persian crosses (or the so-called "Thomas' crosses) 
with inscriptions in Pahlavi, one found in St. Thomas Mount, Madras, 
and two in a church in. Kottayam in Travancore, are evidence of the 
connection of the Malabar Church with the Church in Persia, which even- 
tually came to be known as the East Syrian or Nestorian Church or the 


Church of the East. In the copperplates also Pahlavi is used, but some- 


times mixed with other languages. 
Among visitors to the Malabar Church in the middle ages may be 


mentioned the names of Marco Polo, the Venetian traveller (1293), John 
of Monte Corvino, a Franciscan friar (1292-93), Friar Jordan of Toulouse, 
a Dominican (1302), and John de Marignolli (1348). From all the evidence 
that is available, we may infer that, during this period, the Christians on 


the Malabar coast established themselves as good traders as well as patriotic 


Soldiers and administrators." It may be noted that 'Christians of St. 


* Cosmas Indicopleustes, Ghristiana Topographia, YII (Migne, Patrologia Graeca, LXXXVII. 
Cols. 169-70). Sce J. Richter, A History of Missions in India (Translated by S. H. Moore), 


Pp. 31-32. 
| êJ. de Marignolli, who stayed at Quilon for over a year, writes: ‘On Palm Sunday 
(1348) we arrived at a Very noble city of India called Quilon, where the whole world’s pepper 
Is produced, . . . Nor are the Saracens the proprictors, but the Christians of St. Thomas, and 
these latter are the masters of the public weighing office from which I derived, as a perquisite 
ice as Pope's Legate, every month a hundred gold fanams and a thousand when 


(Quoted in D. Ferroli, op. cit., p. 66). 
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i in more 
Thomas’ was the name usually applied to these people who in boe 
modern times are known as Syrian Christians, on account of their conn 


with the Syriac-speaking Churches in the East, and the use of Syriac as their 
ecclesiastical language. 


INFLUENCE OF THE ROMAN CATHOLIC A 
With the arrival of Vasco d 
the Syrian Church enters a new phase. 


ND OTHER CHURCHES 


Were at first friendly, they became poui 
strained to the breaking point. A crisis was reached during the visit © 


Alexio de Menezes, Archbishop of Goa, in the summer of 1599. At 
the Synod of Diamper (Udayam 


to the Roman Catholics, the tide 
in 1653, large numbers of 
of the Pope and as 
is known as the 


: dd s s 
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siastical relations from the Nestoria 
à 1 he puzzles of Church history, but qe 
be explained by the simple fact that the Malabar Church had kept 1186 
close à connection with Churches outside, except in the matter 
n of its bishops, : 
In the Pincteenth century, the Syrian Church came into contact ue 
some of the most virile sections of the Church from overseas, represente 
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under a Catholicos who is virtually independent of the Patriarch (Jacobite 
Orthodox Syrians) ; (c) those who have organized themselves into a Church 
entirely independent of foreign control (Mar Thoma Syrians); (d) those . 
who are under the jurisdiction of the Nestorian ‘Catholicos of the East’, 
now residing in the U.S.A. (Chaldean Syrians); and (e) those who are 
members of the Church of South India, until lately closely connected with 
western Churches. à 


SERVICE TO THE COUNTRY 

In promoting literacy, in raising the status of women, and in 
encouraging cottage industries, western missions, such as the Carmelites, 
the London Missionary Society, the Church Missionary Society, and ‘the 
Basel Mission, have rendered magnificent service to the people of Malabar 
without distinction of caste or creed. Members of the Church in Malabar 
have contributed much to the development of Malayalam literature, the, 
Promotion of primary, secondary, and collegiate education, the adaptation 
of Christianity to Indian conditions, and the rapprochement between 
different communities in the field of political and philanthropic activities. 
By way of illustration, one may say that the names of George Mathan, 
K. I. Verghese Mapillay, C. Anthapai, and K. V. Simon will be gratefully 
remembered in the history of Malayalam literature. The Syrian Church 
has the distinction of being a Church accustomed to oriental ways of 
Worship and of being manned and supported entirely by the children of 
the soil. Being thus truly indigenous, it is able to extend its hand of 
fellowship to Christians all over the world. One other fact that may_be 
noted in this connection is that Christian women enjoy a large measure 
of freedom in Kerala, on account of their education and culture, and they 


Occupy positions of rgsponsibility in the service of the State. 


[HE ROMAN CATHOLIC CHURCH 
a in Calicut, in 1498, may be taken as a 
of the Church, but also in the cultural 


contacts of India with the West. From this time European nations were 
attracted towards India, and several of them attempted to establish them- 
Selves in this land of pepper and spices, of silk and peacocks. As-regards 
the beginnings of the Church in South India, it is true that the missionary 
followed the trader, and that for a time, at least, they were on friendly terms 
with each other. The Portuguese colonial empire in India was at the height 
of its power in the sixteenth century, and the same century saw also the 
heyday of prosperity for the Roman Catholic missions in the South. Goa, 
9n the west coast, was the headquarters of the Portuguese viceroy as well 
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as the seat of an archbishopric. With Goa, 


i k in the 
bases, Portuguese missionaries preached the Bospel to the fisherfolk in t 
i H 
coastal regions, in the first instance, 


» known as the apostle of the Indies, was 
the first Jesuit missionary to arrive in India, and has rightly become 


celebrated as one of the Breatest in the whole. history of the Church. 
obert de Nobili (1577-1656), an Italian 
nobleman, who was most original in his methods of présenting the 
Christian message to the intelligentzia of this country. He adopted the 


d Cranganore, though primarily 
ean a, encouraged liberal education 
within certain limits. The first printing presses were brought to India 
by the Jesuits about 1550, and the Spanish lay-brother John Gonsalves was 


E ypes with which a Catechism in Malayalam was printed 
in 1577, i 


meant for purposes of 


influence, when the Portuguese 
Soon other missions followed, 
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missionary organization of the Church. To the credit of the Roman 
Church, it must be said that long before the Protestants thought of the 
idea, she made attempts at developing an indigenous leadership for the 
Church in India. Many of the dioceses of the Church are now therefore 
under Indian bishops. The total membership of the Roman Church in 
South India is larger than that of all other Churches put together. 


THE PROTESTANT MISSIONS 


. Tranquebar near Trichinopoly has gained the honour of being 'the 
birth-place of Protestant Christianity in South India’, as Serampore in 
Bengal is of the North. In this sea-coast town, which was once a flourishing 
Seaport, landed, in 1706, the first Protestant missionaries to India, German 
Lutherans, sent out under the protection of the king of Denmark to his 
They laboured there amid much opposition from 
their co religionists who were concerned more with their pockets than with 
their souls. As Dr. Latourette says: ‘Upon the morals of the majority 
the inherited Christianity had but little effect. Of all 
as it was to be in the nineteenth century, that 


Indian possessions. 


of the Europeans, 


nationalities it was true, 
Cast of Suez the Ten Commandments did not hold"." Zeigenbalg's 


translation of the four Gospels (1714) is one of the earliest specimens of 
modern Tamil prose. The most illustrious name among the Tranquebar 
Missionaries is that of C. F. Schwartz (1726-97). He lived and worked 
for nearly half a century in various parts of South India, especially in 

ranquebar, Trichinopoly, and Tanjore. He had a broad outlook 
Tegarding the status and functions of a missionary and, in this respect, 
reminds one of C. F. Andrews of more recent times. Schwartz was the 
trusted friend and counsellor of the Raja of Tanjore and the mediator 
between Haider Ali and the British East India Company. He was also 
instrumental in saving a large number of people from famine during the 


arnatic wars. Y 
The Danish Tranquebar Mission flourished in the eighteenth century, 
and was succeeded in the nineteenth century by a number of other missions 
€stablished. in various parts of South India. This was made possible by 
the adoption.of a more liberal attitude to missionary work by the Directors 
of the East India Company. Until 1812, no Christian missionary had 
been granted a licence by the Company to reside in its settlements. But 
Pressure was brought to bear by the British Parliament and people upon 
the Compeny at the time of revision of its Charter in 1813. As a result 
of this, an ecclesiastical establishment, with an episcopal see at Calcutta, 
1940) A Latourette, A History of the Expansion of Christianity (Eyre and Spottiswoode, 
' II. p. 983, 
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came into being (1814), which eventually paved the way for the organization 
of a branch of the Church of England in India. One of the provisions 
of the Charter was that a sum of £10,000 was to be set aside annually by 
the Company for ‘native education, oriental and occidental’. The Charter 
of 1833 threw the way open for non-British missions to enter India. Some 
of the earliest missionaries were American Baptists and Lutherans who 
worked respectively at Nellore (1840) and Rajahmundry (1848). By 1850, 
there were to be found in South India not only missionary societies from 


Great Britain, but also from various parts of the continent of Europe and 
the United States of America, 


The half century from about 1900 
various parts of South India, 
under-privileged in Madras 


y in Mysore 
Kanara and North Malabar, th 


, the Basel Mission in South 
Madras City, the American Ba 


€ Church of Scotland Mission in and neat 


and Bezwada (Vija d Ptist Mission in the region between Madras 
Jayavada) and the American Lutheran Mission in and 


vea T area. Most of the societies, however, have merged: 
it ai € Church of South India Which was formed in 1947. 


Parts believe that the gospel is a 
for all human beings. So we find the doctor, 


the teacher, the sanitary engineer, and other 
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technical experts in the ranks of missionaries today. The missions have 
played a noble part in improving the rural economy of South India as well 
as in pioneering India’s fight against ignorance, disease, and dirt. The 
Y.M.C.A. rural reconstruction centres at Martandam in South Travancore 
and Ramanathapuram in Coimbatore District, the American Arcot Mission 
agricultural farm at Katpadi, the medical college at Vellore, the mission 
hospital of the London Missionary Society at Neyyoor, as well as other 
institutions scattered in different parts of the country, bear testimony to 
the beneficent work of the Church in South India. 

Another factor in the life of the Church in South India is the desire 
for unity manifested in various sections of the Church established by 
foreign missions. This desire found its consummation in the formation: 
of the Church of South India in September 1947. Although this Church 
does not at present embrace Christians belonging even to all the non: 
Roman dénominations in the South, it is likely to set the pace in future 
for unity and co-operation, and that not merely in its immediate neighbour- 
hood. The Church of South India has a membership of over a million, 
more than half of the entire non-Roman Christian population of the 
South. Another symbol of unity as well as its instrument is the National 
Missionary Society (Bharat Christiya Sevak Samaj), an indigenous missionary 
Society founded in 1905, dependent entirely on Indian resources in men 
and. money. Educational and other institutions too are increasingly 
becoming, as a matter of policy, union institutions in which different 
missions and churches co-operate whole-heartedly. The Madras Christian 
College at Tambaram, the Women’s Christian College at Madras, the Union 
Christian College at Alwaye, the Christian Medical College at Vellore, and 
the Tuberculosis Sanatorium at Madanapalle are significant instances of 


union efforts in the South. 


"ACTIVITIES OF THE CHURCH IN SOUTH INDIA | 
We shall now briefly review the life and activities of the Church in 
South India and indicate some of its salient features, especially in the realm 


f Christian missionaries has been the 
=to the language and 


One of the chief contributions 0: 
Service they have rendered for over two centuries i 
literature of the land. Though the beginnings of the Tamil language go 


further back- than the Christian era, there was much to be done to vivify 

the language and enable it to take its place amongst the well-developed 

modern languages of India. This is equally true of the younger members 

9f the Dravidian family of languages— Telugu, Kannada, and Malayalam. 

The translations of the Bible as ‘well as the creation of a Christian literature 
555 


THE CULTURAL HERITAGE OF INDIA 


in these languages gave an impetus to their development E IER 
directions. The work in Tamil of Father Beschi (1680-1747) ane ie 
Caldwell is of outstanding significance. Other languages too are ane " e 
inasimilar manner to the devoted, if less well-known, labours of missional : 
and Indian Christians in the field of poetry and drama, prose and pem 
as well as of grammar and lexicography. Take, for instance, the juc a 
ment of a historian of the Kannada literature: ‘It deserves to be addec 
that Kanarese is indebted to the missionaries probably for the v riae 
of printing, and certainly for improvement of its typography by P 
preparation of fresh founts of beautiful type for the printing of suctessls 
editions of the Bible. Missionaries have also led the way in the carefu 
study of the language and literature. Witness the English-Carnataca and 
Carnataca-English dictionaries prepared by Rev. W. Reeve of Bellary; y 
scholarly Kannada-English dictionary and historical Kannada grammar by 


Rev. F. Kittel; the same scholar’s editions of the Chandombudhi an 
Sabdamanidarpana ; 


Moegling, W 


in Tamil, Gundert and Verghese Mapillay 
in Malayalam, and Choudary Purushottam and Garrum Joshua in Teiugu 
gotten by the people in the South. 
ary efforts of missionaries is the work w 

thought and culture to the West throug 

translations of works from Sanskrit and other Indian languages. a 
ral and Tiruvācakam, some of the public. 
‘ : Series on the ‘Religious Quest of India ani 
The Heritage of India’, and other similar works show that the missionary 
: Y to give, but also to receive of the best India hac 
to offer him, 


Still another line of activity in which the Church has consistently bee? 
interested is the Service of the u 


a iy ibo 
$ à nprivileged, the neglected, and of all w 
are handicapped 3n the race of life, The Blind School at Palamcottaly 
udi E een he numerous homes for orphans and n": 
» the Work of rescue and ilitati ir road 
have fallen victims to: į anc rehabilitation of girls and wom 


inhuman custom i illustrate 
E a s and conventions, as i 
in the work of the Dhonavur F : 
and similar 


e 1 i ese 
"a ellowship in the Tinneyelly District —th . 
Lei institutions are not collateral growths in the missionary 
enterprise, but are embodiments of the very soul and spirit of the Christian 
gospel. 


ngleput, t 


The school has been an adjunct of the Church all through its history, 
* E. P. Rice, Kandrese Literature (Second Edition, Y.M.C.A. Press 


Calcutta), pp. 101-2- 
556 


THE RISE AND GROWTH OF CHRISTIANITY IN INDIA 


and this is true of South India as well. Missionaries have been pioneers 
in the field of education, especially after the creation of the western 
educational system about 1835. Roman Catholics and Protestants alike 
found in English education not only a valuable ally to missionary 
propaganda, but also a solution to some of the problems with which India 
was confronted in the nineteenth century. In course of time, educational 
institutjons came to be regarded in a more liberal context. They became 
an expressiom of Christian service in combating ignorance on the one 
hand, and in setting up high ideals of training in character and citizenship 
on the other. 'This accounts for the popularity of institutions such as 
Madras Christian College, Tambaram, American College, Madurai, Sarah 
Tucker College, Palamcottah, St. Joseph's College, Trichinopoly, St. Aloysius 
College, Mangalore, Wilson College, Bombay, and the Andhra Christian 
College, Guntur. Educationists like William Miller, L. P. Larsen, and 
F. W. Kellet of Madras, and Father H. Heras of Bombay have left behind 
a record which is full of inspiration for coming generations. Amongst the 
ranks of Indian Christian teachers, too, there are well-known names, such 
as those of J. P. Cotelingam (Bellary), J. V. Challiah (Jaffna), Paul Daniel, 


and K. C. Chacko (Travancore). 


HINDUISM AND CHRISTIANITY: THEIR MUTUAL INFLUENCE 

India is à meeting place of various cultures and religions, and it would 
indeed be surprising if Christianity and Hinduism did not influence each 
other. Such influences are naturally more in evidence where Christianity 
has been established the longest. In some of the social customs of the 
Syrian Christians of Malabar, we find a tendency to approximate to the 
Code of behaviour obtaining among the Nairs of Malabar. The caste 
System was at one time nearly as widely prevalent in sections of the Church 
in South India as among Hindus ; and the Church had to wage a war against 
it, as relentless as that in which reformed Hinduism is engaged today, 
before some of its worst features could be suppressed. It is only true to 
Say that even today the shadow of caste hangs over certain ded y 
Christian community in the South. But there have been at wor i er 
and more beneficent influences of one religion over the other, though i 
is difficult to gauge the depth and extent of such pma acr E. 
enter into the very warp and woof of the life of an indivi ua en o t x 
community. Reflections, however, of this may be caught in the literature, 
music, and other fine arts which attempt to express the soul of the people. 
The Tirukkural, an ancient Tamil poem, belonging to the Sienta e ninth 
century, is generally known as the Bible of South India. No one rcading 
this work can fail to be struck by the similarities in thought and expression 
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with soine of the passages in the New Testament. Dr. Pope, the translator 
of the Kural into English, gives it as his opinion that ‘the Christian scriptures 
were among the sources from which the poet derived his inspiration’. 
Many parallels have been traced between the language of the Bhagavad- 
Gita and that of the Gospel of St. John, and some scholars explain this 
phenomenon as due to the influence of Christian ideas. The Bhakti 


movement in Hinduism, which reached its height about the twelfth and 


thirteenth centuries, may also owe something to the Christian conception 


of love (agape) and faith (pistis) in a personal saviour from sin and death. 
On this last point, Dr. Grierson comments as follows: ‘But it was in 
southern India that Christianity, as a doctrine, exercised the greatest 
influence on Hinduism generally. Although the conceptions of the 
fatherhood of God and of bhakti wer 


€ indigenous to India, they received 
efs of Christian communities reacting 


tson’s contention. Dr, Macnicol says: 
and Saivite thei n teaching on the ideas of later Vaisnavite 
esm was considerable and increasing from about the 


akula As 
In the wake 


Ashrams anity. Evangelism is the motive power 
; Y has found itself at home 1n 


alluva-Nāyanār (London, 1886), Introduction, 


"nao , Indian’ Th, (First Edition, Edi A 
C in this book on ‘The Alleged Indeh (Oxford niversity VD. I ons Appendix 
the following extract is taken: “It tedness of Indian Theism t M Be Si y from which 

oÊ bhakti in the Ban highly Probable, Ports A the region in 
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BE which the dior i pe traced to the influence of Christianity 
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the ancient institution of the asrama, revived and redirected to the service 
of India. Simplicity, service of the poor and the needy, a fellowship which 
transcends the bounds of social custom amd convention, and communion 
with the Source of all light and power—these asrama ideals are true alike 
of the genius of 'Christianity as of higher Hinduism. The chapel at 
Tirupattur is built in the style of temple architecture in South India, 
Indian tunes and Indian musical instruments have come into their own 
_in connection with Christian worship in tHe Ashrams. In fact, the change 
that has come over the face of the Church in the South, in certain aspects, 
in the last half century, is nothing short of a revolution: i 

Christianity has found a true home in the South and. has now become 
a member of the family of religions in India. In so far as Christians are 
true to the life and spirit of their Master, Jesus Christ, they will be able 
to serve the best interests of the land they belong to; as well as of the world 


at large. 


IL NORTH INDIA 
ral survey of the rise and. progress of Christianity in 
for the sake of convenience, divide the period to be 
Covered into two main divisions, viz. (i) from the beginning up to the 
arrival of William Carey (A-D. 1793) and (ii) from A.D. 1793 to the present 
time. In the first period, we get büt fugitive glimpses of the attempts of 
Christian missionaries to plant the gospel in India, while, in the second, 
We see the Christian Church as an integral part of the Indian religious 
landscape. The Church today has taken root in the soil of India, and it is 
interesting to look back upon the long and adventurous path she trod before 


she reached the present position. 
Before we attempt. to trace 


In making a gene 
North India, we may, 


the beginning of Christianity in North 
India, it may be helpful to turn our attention to India’s neighbours in 
Western Asia with whom she was in contact in the early centuries of the 
Christian era. From our knowledge of Church history in general, it is 
Clear that it was from countries in the Euphrates-Tigris Valley, Persia, and 
southern Arabia that Christian influence travelled eastwards to India and 
Central Asia and beyond. Armenia, lying between the upper waters of the 
Euphrates and the Tigris, was. the first country where Christianity became 
an established religion, and this was the result of missionary labours of 
Gregory the Illuminator (A.D. 257-331). Edessa, a small princedom lying 
between Armenia and Persia proper became quite early a stronghold of 
Christianity and was responsible for introducing the new faith into many 
‘Parts of Persia. Edessa was ‘the home of Syriac, Christianity and the place 
Where the Peshito version of the Bible was produced’. The province of 
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ieris wi i itz 'as another 
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$ í i yer re than 
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ns A ; 2 ji 
refers to the existence of Christians in Parthia and Bactria, the reg 


an king, as a matter of policy, 
put under the ban of his tradi- 
ccount of their departure from 
d to accept the decisions of - 
» and declared themselves Nestorian in = 
as both large in numbers and staunch in fait 


hat in the reign of Sapor II (fourth century) the 
yrs was no less than 16,000. 


t became a great missionary Church in later 

Persian Gulf, in southern 
- Arabia, in the island of Socotra, and on the borders of the Red Sea, 
i €s going south from Alexandria, there WERE s 
arly centuries of the Christian era. When it ! 


= ‘ š ions 
northern India had contacts with other nat 
for purposes of trade and commerce, it will 


5 ion 
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ae : ry. The tradition that St. Thomas the Apost 
visited North India į ht to the fore in recent years, 
-t to 
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times to the Parthian kingdom of Gondophares. Dr. Mingana states that 
'there are solid grounds for believing that a fairly large Christian community 
existed in India from very early times’, and that there is ‘every possibility 
that a stream of Christian missionaries and merchants had in the long past 
penetrated through the passes that connect India by land with its northern 
and north-western neighbours? Dr. Latourette believes that ‘it is not 
improbable that before the end of the third century Christianity had arrived 
in India itself’. 

Whatever be the nature of the early connection that was established 
between North India and the regions beyond North-West India in the 
interests of the spread of Christianity—that is, whether through the apostolic 
labours of St. Thomas or through merchant adventurers from the 1egion of 
the Persian Gulf and the Arabian Sea or through refugees fleeing from 
persecution in Persia in the reign of Sapor II—, we are on safer ground when 
We come to the seventh century, when India was the seat of a metropolitan 
who may have had some ten bishops under his jurisdiction."* The Christians 
in India were numerous in the Malabar coast and the north-western regions 
Which were not far from a strong Christian centre in Persia named Riwarda- 
Sire near modern Bushire, which is claimed by Dr. Mingana as the 'key to 
carly Christianity in North-West India’. It is a well-known fact thet from 
the seventh to the fourteenth century, the Church of the East carried its 
Missionary conquests right across Asia as far as Peking, and the Nestorian 
Monument at Si-ngan-fu, discovered in 1625 and belonging to the eighth 
Century (779-83), bears silent testimony to the fact to this day. Dr. B. J. 
Kidd quotes a fourteenth-century source which says that there were 13 
metropolitans in India, 12 in China, 18 in Samarkhand, 19 in Turkestan, 
and 23 in Khan Bhalik, and that each had from 6 to 12 suffragans under 
him,15 

Patna is mentioned as the seat of a metropolitan in the year A.D. 1222, 
and Marco Polo, who visited India about the end of the thirteenth century, 
States that there were then in Middle (Central) India six great kings and 
Kingdoms and that three of these were Christian and three Saracen'."* 
We have evidence to show that at Thana and Kalyan near Bombay there 
Were Christian families and also in places as far apart as Gandispur (modern 
Shahabad) in the Punjab and Pegu in Burma. Four Franciscans, the first 
European monks in India who were martyred at the hands of Muslims 


EA. Mingana, of. cit. „e: 
S i S, Latourette, op. dt, y p. 107. 
? ingana, op. cit., p- f 4 m 
7 3. J. Kidd, Churches of Eastern Christendom, p. 92. . C ae 
fri 4 Coders, Marco Polo, K p. 437, quoted by J. S. Stewart in Nestorian Missionary Enter- 
ise, p. 99 
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at Thana in 1321, had been received by a small community of eie 
Christians. It must be said to the credit of the Mohammedan oce € 
Delhi, Ghiyas-ud-din, the founder of the Tughluq dynasty, that, when 
heard of the crime, he punished the governor of Thana with death. dis 

Christianity in North India, however, received a set back un er 
Muhammad bin Tughluq, Timur, and other Muslim rulers. The blow 
was so shattering that the churches became extinct, and. all traces of their 
existence were obliterated by the end of the fifteenth century. 


MISSIONARIES TO NORTH INDIA FROM GOA 

With the arrival of Vasco da Gama in 
enters upon a new phase of development. 

good and ill, Christian expansion ‘in the la 

ciated with the political and commercial e 

true of India too. Albu 

of the colonial em 


Calicut, in 1498, Christianity 
As Stephen Neill has said, for 
st four centuries has been asso 
xpansion of Europe’."* This 1s 
querque took Goa in 1510 and laid the foundation 
And the next phase of the growth e 
ed the fortunes of the Portuguese powe! 
nder the influence of a bull received post 
ght to half of the world, felt an obligation 
to spread the fai i the advent of Franciscans and Dominicans 
and, later, of the gospel in India, The best known 
of the late Xavier, a companion of Ignatius Loyola 
Who founded the Jesuit Order, who like a flaming torch moved from, place 
Passing through the islands of the Malay 
E till he died off the coast of China in 1552, at the 
ete 46, in his attempt to enter China. Some of the other religious orders 
Pd ‘orth India. The Augustinians, with ine 

8 north of Calcutta, as the base of their opera 
: y Seventeenth century, established a number 
L PONSO Lower Bengal and along the sea coast from Pipli in Orissa 
to Chittagong, at present in Fast Pakistan, From 1707, the Italian Capt 
chins, similarly, pushed north into Nepal and Tibet fom their bases in 
Chandernagore and Patna. The Carmelites, resident in India from 1616, 
were to be found in Surat, 


Bombay, and in Travancore and Cochin. 


JESUIT MISSION To THE MOGUL COURT i 

The story of the Jesuit mission to the Mogul court in the sixteenth 
century 1$ a heroic chapter in the history of missionary work in India. At 
‘bar (1556-1605), a mission, starting from Goa in 


is Christian’ Society, P- 247. 
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November 1579, arrived at his court at Fatehpur Sikri in February 1580, 
after travelling through Surat, Mandu, Ujjain, Sarangpur, Suroj. Marwar, 
Gwalior, and Dholpur. The missioners explained the tenets of the Chris- 
tian faith to the king and pointed out the evils: of polygamy. The king 
was cordial in his relations with the missionaries and encouraged round- 
. table coriferences between them and the mullahs. They had been. granted 
full liberty to preach Christianity and to make converts)? Yet they soon. 
realized that Akbar had no intention of becoming a Christian. The mission 
returned to Goa in 1583. A second time, again, in response to the king's 
request, a mission was sent to his court at Lahore in 1591. A school was 
started by the mission which was attended by the sons of nobles and by 
members of the royal family. A third mission followed (1595-1605) which 
met with a slightly better reception. A church was built in Lahore and 


opened in 1597 by the governor of the city. The heir apparent, Prince 


Salim (later known as Jahangir), became a firm friend and protector of the 
ated with great pomp and 


mission. Christmas and, Easter were celebr 
publicity in Lahore, and churches were built in Agra and other places. 


Jahangir, evencafter succeeding his father in 1605, remained friendly to the 
' missioriaries, and some of his nephews were allowed to be publicly baptized. 

The chief feature of Jesuit activity in the late? years of Jahangir's reign is 
of Father Antony de Andrade to Tibet in 1624. 
via Badrinath. He reached the town of Tsaparang in the upper Sutlej 
valley, saw the king and queen of that region, and preached to them through 
a Hindu interpreter. A mission was maintained there for some years, a 
church was built, and some converts were made. "Though the mission to the 
Mogul court was maintained in:the time of Shah Jahan (1627-58) and 
Aurangzeb, it became weaker as Portuguese prestige declinéd in the country. 
By the middle of the eighteenth century, the Jesuits had only five churches 
1n. Mogor proper—one each at Marwar, Jaipur, and Agra, and to at Delhi. 
In 1759, when the Jesuits were banished from the Portuguese .dominions, 
the work of the mission Was entrusted to Carmelites of Bombay and to 
Capuchins who established themselves in Patna and looked after the church 
in Agra. In the eighteenth century, there was also a fair number of 
European, Armenian, and Eastern Christians scattered about in various, 
Parts of India, particularly in the trading centres in western and north- 


eastern India. 


the adventurous journey 


ant} s be Position of Christianity in the Moghul. 
D n a paper on The . E S 
papes M LR aron Tike db ins, more or Jess consistently, courteously and 
Benerously he lik i their intellect. He not only granted them permission to build churches 
and make conversions; he went so far 28 10 adopt the son of a Christian, Yaqub of Aleppo, 


also known as Mirza Sckandar'. 
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FROM 1793 TO THE PRESENT TIME 

illi in 17 hapter in the 
he arrival of William Carey in wed opens a new chay we 
bem of Christianity s mu rs nr pu dens 
! ra in Protestant missi as rt 
"€ e So. “Though there were missionaries in India sb iow 
time, like those of the Danish-Halle Mission in Tranquebar eti a 
Kiernander of Sweden (1758-86), who built the Old sug eats 
Calcutta with the help of Lord Clive, William Carey was the first mis pam 
to be sent out by a missionary society from the West. Carey has “ii ete 
place in history ‘as ‘the father of the modern missionary enterprise’. m 
pioneering work in the field of Bible translation, primary gerne d : 
journalism, apart from his work as a preacher of the gospel, gives E eis 
unique place in the history of modern Bengal as well as in that o be 
Christian Church in North India, Serampore College, which he founde 
in 1818 for the promotion of 'piety and learning', has one of the pe^ 
university charters in Asia. Carey and his colleagues had to fight. Re 
against heavy odds, for the East India Conipany, which held the reins o 
Power at the time, was not friendly towards mission work, as the Directors 
feared it might affect their dividends. But the policy of the Company 


Was gradually changed in a favourable direction by the force of public 
opinion in England, and the 


Position was consolidated by the action of the 

British Parliament in 1813 and 1833. r 
The establishment of a bishopric of the Church of England in Calcutta, 
with chaplaincies in Bombay and Madras, was an important result of the 
i ompany’s Charter in 1813 Bishop Middleton, the first 


Bishop's “use of general education too, It was in this 
institution that the illustri of Bengal, Krishna Mohun Banerji, 
1 68. Christianity in North India owes 
; plains like David Brown, Henry Martyn, and 
Claudius Buchanan. Among the b 


ishops who succeeded Middleton are 
such well-known leaders as- Reginald Heber 
writer, and Daniel Wilson (1832-58), h 


The Church of England 


in 1980, known as the 


: 3 D, and it has now ten diocesan bishops, 
n Various cities ; 


: Northern and western India, and an 
n with headquarters in Calcutta. 
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THE COMING OF DIFFERENT MISSIONS 


The door was thrown wide open for the entry of missions by the 
Charter Acts of the British Parliament passed in 1813 and 1833. „One of 
the earliest bodies (other than those connected with the Church of England 
such as the Christian Missionary Society) to take advantage of this was the 
Church of Scotland, whose first missionary, Alexander Duff, landed in 
Calcutta in 1830. He gave'a new turn to missionary work by making 
education an evangelistic agency. With the help of Raja Rammohun Roy, 
he started a school which later developed into the present Scottish Church 
College. Following the success of the experiment, the Church of Scotland 
laid special emphasis on the formation of schools and colleges in its work 
in other provinces too. The educational programme of missions received 
an impetus from the policy adopted by the government, under Lord 
William Bentink, of imparting English education in schools and colleges 
in accordance with Lord Macaulay's Minute of 1835. The colleges founded 
by various missions, Roman Catholic as well as others, such as the Madras 
Christian College, Wilson College (Bombay), St. Xavier's College (Calcutta), 
St. John's College (Agra), Ewing Christian College (Allahabad), and American 
College (Madura), have borne a noble share in educating India's youth over 
several generations. In 1954, there were, under the auspices of the National 
Christian Council, 46 colleges, 448 high schools, 553 middle schools, and 
103 teacher-training institutions in the whole of India. In 1951, the Roman 
Catholics had 42 colleges, 474 high schools, and 4,362 primary schools. 

Missionaries from America, Canada, Australia, New Zealand, and from 
the continent of Europe, followed in the wake of those who hailed from 
Great Britain. In the number of missionaries sent out and in the area 
covered by its work, the Methodist Episcopal Church holds an important 
place. Some of its pioneers were William Taylor (1821-1902), J. M. 
Thoburn (1836-1902), and Dr. Clara Swain, the first woman medical mis- 
Sionary who came out to India in 1857. Gordon Hall (died 1826), one of 
the first representatives of the American Congregationalists, started work 
in Bombay in 1813, and the great Baptist, Adoniram Judson, in Rangoon, 
about the same time. Judson was later known as ‘the Apostle of Burma’. 
The Rey. John Newton of the American Presbyterian Mission arrived in 
Ludhiana, Punjab, in 1835 and established a network of mission stations 
in North India. From the work of such pioneering efforts as these has 
grown the Christian Church in India as a whole, which, according to the 


Directory of Churches and Missions in India and Pakistan, 1951, showed 
à total of 24,494 congregations among non-Roman Churches. The services 
rendered to the country, through organizations auxiliary to the Church, 
too, cannot be forgotten, and among these may be mentioned the Bible 


565 


'THE CULTURAL HERITAGE OF INDIA 


j i ; ion, the 
‘Society, the Christian Literature Society, the Sunday School Union 
| Y.M.C.A, and the Y.W.C.A. 


THE WORK OF THE MISSIONS 


The methods of work employed by the missions were as varied EE 
needs of the people. The Christian missionary agencies agi n den w 
less war against illiteracy, disease, and poverty, the three Ces igne 
society over a hundred years ago, as they are today. At present, t = poena 
500 hospitals. and dispensaries scattered throughout India an eie 
where the Christian ministry of healing is exercised. What the mis es 
have done, and are still doing, for the defective and the handicapped, s 3 
as the blind and the deaf, and for lepers and the 'criminal' tribes, is n nd 
thing that puts India under an eternal debt of gratitude to the Churc E 
in the West. Christian hospitals contain approximately 16,000 apes 
the general treatment of disease. In the treatment of leprosy and mag 
culosis, Christian missions have rendered outstanding service. The ie 
to Lepers cares for 55 hospitals and homes for lepers, with a total of md 
9,000 patients. Besides, there are other institutions maintained By i 
Salvation Army and other Broups without aid from the mission. "The 


E s k 
names of such mission doctors as Muir, Lowe, Cochrane, and Brand ran 
high in the research and in progress in the 
country.7* There are 


patients with 1,300 bed 


WORK AMONG THE 
Among the most successful ty 

is that among tribal peoples an 
sionaries have reduced the 
hospitals, 
the better 
the Garos, 


TRIBAL PEOPLES 


aken by the missions 
In several tribal areas mis- 


? from a Statement published by i ji 
Association of India, UNI yr Ds Bea n 


ilder, Secretary of the Christian Medical 
Nagpur (1952). 
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in Chota Nagpur, the Santals in Bihar, and the Khonds in Orissa. , The work 
among the :Harijans has been most marked in the Bhil country id western 
India, in certain parts of the Punjab, Uttar Pradesh, and East Bengal. 
Before! we pass on from this section dealing with the work of the 
missions, it may be pertinent to ask whether ‘Churches in India or from 
the West engage in the manifold forms of service described above for the 
sake of luring the unwary into the Christian fold and thus swelling the 
numbers in the Christian population of the country. The Indian public 
generally appreciate Christian service in the social; economic, educational, 
and medical fields, but cannot understand why this should be linked with a 
desire to preach the gospel. The evangelistic purpose and the call to 
service in every form are inseparable parts of an obligation that is laid on 
the conscience of every faithful disciple of Jesus Christ. It is an inescapable 
duty on his part to share with others the spiritual gift he has received from 
his Lord and Master in humility and love and without any ulterior motive. 
Looked at from this point of view, it will be seen that Christian service and 
evangelistic work form àn integrated whole in Christian witness. 
` We may now consider some aspects of present-day Christianity in North 


India as a whole. 


THE CHURCH: ITS INDIANIZATION AND UNIFICATION 


In the first. place, the Church is seeking to shed its ‘foreignness’ and 
to become indigenous to the soil. The Churches in. North India, until 
about 1914, hardly had a life and character of their own, apart. from that 
of the missionary societies from the West, with which they were associated. 
The Church in each area was tied to the apron-string: of the mission, and 
in many respects Was but a pale imitation of the latter. In worship, rituals, 
o less than in its theology, it faithfully followed the 


music, architecture, n : i 
lines laid down by the missionaries who first preached the gospel in a partic- 
ed in India tended to 


ular area, The result was that the Churches plant 


reproduce the pattern of Churches in the West. But thanks to the influence 


of the national movement and the leadership of a few forward-looking 
T f affairs is becoming a thing of 


Indian Christians and missionaries, this state o 
the past. The Indian Church is coming into its own. In some areas and 
in connection with some denominations, the Church is felly independent, 
as for instance, the Gossner Evangelical Lutheran Church in Chota Nagpur. 
. In other areas, while the direction and control is either fully in Indian 
hands or jointly in the hands of representatives of missions and Churches, 
the financial support comes mostly from the West. Only in the case of some 
Congregations or Church bodies can it be said that the direction as well as 


the financial support is entirely the responsibility of the Church in the area. 
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Not only in the matter of organization, but in appreciating the spiritual 
background of India too, the Church in North India is turning a new 
leaf. ` This is seen in the work of Henry Martyn School of Islamics in Aligarh 
and of the Society for the Study of Hinduism and its organ The Pilgrim. 
The Christa Prema Seva Ashram at Poona and the Christian Ashrams at 
Sat Tal, Satna in Vindhya Pradesh, and Sihora in Madhya Pradesh are 
again attempts at adapting Indian institutions to Christian purposes. The 
writings of Pandit Nilkanto Shastri, also known as Nehemiah Goreh, and 
N. V. Tilak, the Christian poet of Maharastra, are significant as interpreta- 
i he medium of literature, while A. D. 
€ doing a similar service in the realm 
amazing adaptability in relation to the 
as come into contact with, and there is 
tse it will make itself perfeétly at home 


to its genius in modes of thought and 
practice which are entirely Indian, 


to realize this, and various attempts 


© various denominations together 
i iterature, education, and medical 
een kindled in the hearts of the Christians to 
hurch for the whole of India, Negotiations 
iy organic unity among the five important 
ihe Melodie: CH Soh, India, viz. the Church of India (Anglican), 
: (Episcopal), the Methodist Church 


and Pakistan, 


of humanity is given high priority 
ox Several individual Christians have 
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made a significant contribution. Michael Madhusudan Dutt, Toru Dutt, 
Pandita Ramabai (1858-1922), Kali Charan Banerji (1847-1907), Rajah Sir 
Harnam Singh (born 1851), Sushil Kumar Rudra (died 1925), Madhusudan 
Das, and Dr. S. K. Dutta are among those who deserve honourable mention 
in this connection. The country has benefited not only by the services of 
but from the faithful service of ordinary men and 
women who have been loyal to the spirit and teachings of their Master. 
B. L. Rallia Ram of Lahore has stated: ‘All over India, Indian Christians 
and worthy part in national reconstruction. The 
work of Indian Christian women is particularly remarkable; so far 
they have been the main stay of educational services.’ Another Indian 
Christian leader recently made the following claim: ‘I do not think that 
any minority community has done so much for the welfare of our country 


as we have done.”* 


a few outstanding men, 


are playing a silent 


INFLUENCE OF CHRISTIANITY ON NATIONAL LIFE 
Before we close this review, we may ask: What influence has Christian- 
ity in North India exerted on the life and culture of the people as a whole? 
It is not easy to answer the, question with any degree of satisfaction. For 
one thing, it must be borne in mind that Christianity entered North India 
effectis ely only about a century and a half ago, and that even now 1t remains 
the religion of a minority unevenly distributed over large arcas stretching 
from Assam to Kashmir. Further, it suffered from the handicap of being 
nquer 


considered the religion of the co or and an agent. in the cultural 
conquest. of India by the West. N twithstanding these difficulties, it may 
be said that Christianity created a healthy ferment 1n Indian society, partic- 
ularly in the nineteenth century. Dr. J. N: Farquhar claims that Christianity 
has exerted both a direct and an indirect influence on the development of 
the movements amongst Hindus, Muslims, and Parsis, which he describes 
in his book.” He says further that ‘almost without exception, the methods 
of work used in the movements have been borrowed from the missions i 
"The Christian doctrine of the love of God, which is a necessary element in 
the Fatherhood, passed into the teaching of the Brahmo Samaj and he 
Prārthanā Samāj, and has deeply influenced most of the other mov ements.” 
Christian influence on the development of the Bhakti movement in 
Hinduism is a subject of fascinating interest to students of Indian history 
and culture. It is not claiming too much to say that Christian thought and 


anpi ; $ of the Legislative Gouncil, Madras, made this claim in a 
public speach Y. Cherian Odin the National Christian d dena, Mii Be a p. 47. 
22 J. N. Farquhar, Modern Religious Movements, Tid., a 436. B 


? Tbid., p. 442. 
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practice have had some_influence on the development of Bhakti thought 
and ritual in Indian religions. In support of this the following observation 
may be quoted as typical of those who make the claim: ‘Through Sufi 
mysticism . . . Vaisnavism of Bengal has received indirect Christian influence. 
There may have been direct influence also. Regarding later Vaisnavism 
in Bengal, and especially in the case of the followers of Kabir, direct 
Christian influence is an indisputable fact, 

Similarly, about Islam one writer observes: 
the modernization of Islam was, in form, a re 
Christian assault. Almost without exception, 
tion of the new Islam as a 
missionariés.’2® 

English education, in im 
notable part, has effected rey 


"To a considerable extent, 
action to the stimulus of 
reformers wrote their exposi- 
Pologetic answers to their criticisms of the 


Referring to another 
‘The desire of the 


continue to inspire eye century and a half, and, 
4 TY section of the teemin illi i in the 
years to come. : 8 millions of India in 


gion of Tago 
4 W. C. Smith, Modern Islay! 67807 (Christian Literatu i 
27 The Di 4 m in India La re Society), p. 21 
Ji Ii. EE. of India (Secona Editi Ore, 194 44 
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O one can deny that the Islamic religion has contributed considerably to 

the progress of the world, its civilization, its knowledge, and its culture, 
although, even in this enlightened age, the admission is made rather 
grudgingly and with some hesitation. Anatole France in The Bloom of 
Life said, "The greatest tragedy in history was the battle of Poitiers, when 
the science, the art, and the civilization of Arabia fell before the barbarism 
of the Franks'. 

Briffault in his Making of Humanity wrote as follows: ‘Neither Roger 
Bacon nor his later namesake has any title to be credited with having 
introduced the experimental method. Roger Bacon was no more than 
one of the apostles of Muslim science and method to Christian Europe ; 
and he never wearied of declaring that knowledge of Arabic and Arabic 
science was for his contemporaries the only way to true knowledge. 
Discussions as to who was the originator of the expérimental method... 
are part of the colossal misrepresentation of the origin of. European 
civilization. The experimental method of the Arabs was by Bacon's time 
Wide-spread and eagerly cultivated throughout Europe. . . < It was fiot 
Science only which brought Europe back to life. Other and manifold 
influences from the civilization of Islam communicated its first. glow to 


European life. ` 
‘For although there is not a single aspect of European growth in 
f Islamic culture is not traceable, nowhere 


which the decisive influence o S ¢ 
is it so clear and momentous as in the genesis of that power which 
Constitutes the permanent distinctive force of the modern world, and the 


Supreme source of its victory—natural science and the scientific spirit. 
*... The Greeks systematized, generalized, and. theorized, but the 
patient ways of investigation, the accumulation of positive knowledge, the 
minute methods of science, detailed and prolonged observation, and 
experimental enquiry were altogether alien to the Greek temperament. 
Only in Hellenistic Alexandria was there any approach to scientific work 
Conducted in the ancient classical world. What we call science arose in 
Europe as a result of a new spirit of enquiry, of new methods of investiga- 
tion, of the method of experiment, observation, measurement, of the develop- 
ment of mathematics in a form unknown to the Greeks. That spirit and those 
methods were introduced into the European world by the Arabs." 


! Quoted by Iqbal in his Six Lectures- P 
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1 Islam 
king of Ibn Khaldün, Professor Meyerhof in The icr aie 
dra dm the talented Arabian philosopher of history B be nip 
E of his century. Professor Gibb, in the “aga Seg ape xn 
t i d in the Wes 
i his name was honoure 
Ibn Hazm, said that 


igi i refer in detail 
£ the science of comparative religion. It is not necessary to refe 
d . 
to the contribution ‘of Islam to scienc 


tecture, music, or to the development 


itali i ress, and 
Islam is a religion whose vitality depends on continual progress, 


; ll 
kingdoms in modern times is due to the fa 


pa dīs 
clear terms in the holy Qur'àn and the Hadi 


ý ings 
of the holy Prophet. Let us set down here one quotation from the saying 
of our revered Prophet: 


‘Acquire knowledge, it will enable ae 
distinguish between right and Wrong, it will light the way to heaven, re 
be your friend in the desert, your Society in solitude, your compan 
loneliness, your guide to 


. H H the 
happiness, the Sustamer in your misery, 
ds, and the 


State, that is to say, to me 
man has first to understand Go 
lear that man's progress, «ss 
as approximated his knowledge 


hroughout life, 
to the best of his Capacity, and it is quite c 
to Islam, must depend on how far he h 
God to the absolute truth about God, 


multiplying you thereby ; is like a likeness of Him; and He a 
the hearing, the seeing’ (KLIT.] + So transcendent is God that man cann 


` The Qur'an further describes Allah as 
, the hidden and th 
Way we turn, we see Hi 


s face and that H 
in VL104, it declares: ‘Vision Comprehends Him not 
all vision ; and He is th 

In spite of this clear declaration in 
prehensible, Muslims a ijoi 


P Him always in mind: ‘Oh you 
who believe, let not 


, e 
our children divert you from th 
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remembrance of Allah; and whoever does that is a loser (LXIII.9). 
Remember Me and I will remember you’ (II.152). ‘Ask of Me and I 
will respond to you’ (XL.60). This continuous remembrance of God is 
insisted upon in every line of the Qur'an: In XX. 124-26, we find the 
following: ‘But he who turneth away from remembrance of Me, his will 
be a narrow life, and I shall bring him blind to the assembly on the Day 
of Resurrection. He will say, "My Lord, wherefore hast Thou gathered 
me (hither) blind when I was wont to see?” He (Allah) will say, “So (it 
must be). Our revelations came unto thee, but thou didst forget them. 


n 


In like manner thou art forgotten this day". 
It is obvious that the word dhikr or remembrance covers a very wide 


range, varying from a mere passing thought to actual vision in the case of 
a majdoob or a person who is God-intoxicated. Even the repetition of one 
of God's names is a method of remembrance: ‘And Allah’s are the best 
names, therefore call on Him thereby, and leave alone those who violate 
the sanctity of His names ; they shall be requited for what they did’ (VII.180). 
In the Hadis-i-Qudsi we find the following: ‘When My servant practises 
My dhikr and his lips move for My sake, I am with him at the time ; and 
I am the companion of one who remembers Me.’ “To one who remains 
engaged in My dhikr, without troubling Me with requests, I give more 
than to the man who asks of Me.’ There is a familiar saying that between 
man and his rabb (Lord) there are 70,000 curtains. The holy Qur'an has, 
in clear terms, indicated how these thousands of curtains can be removed, 
$0 as to get an immediate, though imperfect, vision of Allah. The way 
indicated is through the acquisition of knowledge. And this explains how 
the Qur'ün inspired the Muslims to adopt the empirical method of inductive 
reasoning, which led to the rise of modern science. 


NDING GOD'S SOVEREIGNTY THROUGH KNOWLEDGE 


quoted from the holy Book to illustrate the point: 
the difference 


UNDERSTA 
, Some passages may be 
Lol in the creation of the heavens and the earth, and (in) 
9f night and day, are tokens (of His sovereignty) for men of understanding, 
Such as remember Allah, standing, sitting, and reclining, and consider the 
Creation of the heavens and the earth, (and say) Our Lord! Thou 
Createdst not this in vain. Glory be to Thee! Preserve us from the doom 


of Fire’ (TII.190-91). 

‘And ‘He it is who hath set for 
Course by them amid the darkness of t 
detailed our revelations for a people who 

‘And He it is who hath produced y 
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you the stars that ye may guide your 
he land and the sea. We have 


have knowledge. 
ou from a single being, and (hath 


IV—38 


THE CULTURAL HERITAGE OF INDIA 
given you) a habitation and a repository. We have detailed our revelations 
for a people who have understanding’ (VI. 98-99). 

‘Lo! in the creation of the heavens and the earth, and the difference 
of night and day, and the ships which run upon the sea with that which 
is of use to men, and the water which Allah sendeth down from the sky, 
thereby reviving the earth after its death, and dispersing all kinds of beasts 
therein, and (in) the ordinance of the winds and the clouds obedient 


between heaven and earth, are signs (of Allah’s sovereignty) for people who 
have sense. 


"Yet of mankind are some who take unto themselves (objects of worship 


h, loving them with a love like (that which 
ose who believe they are staunchest in their 
» that those who do evil had but known, (on the day) 
that power belongeth wholly to Allah, and 
ment!’ (II.164-65). 
i i ohe increases, one 
begins to get a glimmering of the igi A WE. and iri chet 
Allah and meet Him in this life itself. 


he aid of knowledge. The acquisition of 
to transmute man into a complete slave of 
ble him to come into His kingdom on this 
urely we offered the trust to the heavens and 
eae Jrad but they refused the burden and feared a 

oved unjust, senseless 


the earth and 
receive it. M 
(XXXIII. 72), 


There are Many passages ; 
destined to have cones dE. "d 
the stars, the wind, all the ani P 
‘tains, and the moon 
knowledge. ‘Allah 
given knowledge i 
(LVIII.11). 


Book which show that man was 
the forces of nature, of the suns 
€s, the sea, the tides, the moun- 
be exalted in proportion to his 
who believe and those who as 
and Allah is aware of what you do 


Islam holds out to its followers a- li 
‘remembrance of, and reliance on God 
j as 


ISLAMIC CULTURE 
Spent in meditation or contemplation is insufficient ; life has to be lived 
In strenuous endeavour and toil by man amidst men. 


MAN'S ATTITUDE TOWARDS GOD 

The chapter known as "The Kingdom’ in the Qur’an begins with this 
verse: ‘Blessed is He in whose hand is the kingdom, and He has power 
Over all: things. Who created death and life that He may try you—which 
of you is best in deeds ; and He is the Mighty, the Forgiving’ (LXVII.1-2). 
In his attitude towards God, in his journey through life, man has to 
balance himself on two wings, namely, the fear of God and the love of 
God. Mere love of Allah alone may lead man, in his first blinding vision 
of mystic consciousness, to lose that respect for the power, the might, and 
the omnipotence of Allah, which is due to Allah. That is why the highest 
title or honour in which the Prophet delighted was that he was the abd or 
Slave of Allah. 

It is for the purpose of infusing this feeling of awe in man towards 
Allah that acquisition of knowledge is necessary for man (XXXV.28). It 
was really a defect in that great Muslim mystic Mansür Al-Hallaj when, 
in moments of ecstasy, he muttered ‘Ana’l Haqq' (I am the Truth). As 
knowledge and science advance, man begins to realize the omnipotence and 
Power of God and his own helplessness. Says the Qur’an, ‘And with Him 
are the keys of the invisible. None but He knoweth them. And He 
knoweth what is in the land and the sea. Not a leaf falleth but He knoweth 
it, not a grain amid the darkness of the earth, naught of wet or dry, but 
(it is noted) in a clear record' (VI.59). 


Although acquisition of knowledge is necessary for man to set him on 


the path of getting a glimpse of the eternal vision in life, man can never 


comprehend Allah through the intellect alone. But man can, according to 
the Qur'an, come into contact with reality, if he will follow the rules set 
forth therein. ‘ m 

There is a minimum requirement fixed in the Islamic religion before 
a man can be regarded as a true Muslim. He must make the declaration 
that there is no God but Allah, and that Mohammed is His apostle ; pray 
at five fixed intervals of time during the day and night ; fast during the 
month of Ramadhān every year from sunrise to sunset ; contribute one- 
fortieth of his income for the benefit of the poor ; and make the haj pilgrim- 
age at least once in his lifetime. Besides these five obligations, the holy 
Qur'àn contains throughout its pages instructions for those who wish to 
Come into contact with Allah. All the compulsory prayers are fixed and 
by the holy Prophet. These prayers were 
Himself through the angel Gabriel, the 
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: "I€ the same as those performed 
‘aught to the Prophet by Allah 
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Ruhul Ameen of the Qur'ün (XXVI. 192-96). The prayers have to be 
uttered in Arabic in the same form and with the same accent as Allah 


Himself taught. There is a mystic significance in this rigid and inflexible 
discipline. 


THE POWER OF THE WORD IN ISLAM 
Words have always been mysterious, so much so that the holy Bible 


refers to them in equally mysterious language. 


The eastern people have 
always realized the hidden si 


gnificance of the power of words, for example, 
in charms, in sorcery, in invocations to the unseen powers. If we keep 
this fact in mind, we shall be able to understand the compelling power 
that the original Arabic words of prayer have on the minds of Muslims in 
inducing mystic consciousness. The word ‘Allah’ is frequently used by 
Muslim Sufis to induce mystic consciousness, Muslims further believe that 
the heart beats this word ‘Allah’, and that the wind in the brain mutters 


the word ‘hu’, as one can hear for oneself, if one closes one’s ears with the 
hands, 


Another example of the importance of the original Arabic in the 
Muslim prayer is to be found in the opening chapter of the holy Qur’ān, 
which is always repeated at the beginning of each prayer. The verse begins 
With the Arabic equivalent of 'ALHMD' A standing for Allah, L for 
Gabriel, H for Hauwa or Eve, M for Mohammed, and D for Adam. There is 
oniy one Q in this chapter, and that occurs in the word ‘straight’ in the line 
Guide us into the straight path’ ; and here Q stands for the Qur'an. 


ISLAMIC FORMULA ABOU 
The Islamic formula ‘There is 
the messenger of Allah’ gives the 


portion contains a Negation and an. 
attributes of Allah 


affirmation that the 


T GOD AND HIS MESSENGER 


d the Prophet to say that he was himself 
* any other man, but that it had been 
hom man worshipped, however diverse 
» Was one in His essence. The 
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». is obscured by his own desires and sins; hence the distorted and 
at ng conceptions of God in the mind of man. The remedy suggested 
y the Qur'an for man is to turn to God and kill his desires.’ 

is ‘oo whole Islamic formula ‘Lā ilaha ilallah Mohammed-urrasiilallah’ 
Me vast importance in Islamic mysticism. When one talks of the love of 
is a " means very little, for God is intangible and cannot be sensed. "That 
«ehe soie must be some representative of God, who will appear as man 
e who will evoke from man this feeling of love, by the noble life he will 
% and such were Moses, Jesus Christ, and Mohammed: The holy 
Quran says, ‘Say: If you love Allah, then follow me; Allah will love 
E and forgive you your faults ; and Allah is forgiving, merciful’ (III. 30). 
E condition laid down is that to love Allah and to get His love in return 
Th only way in Islam is to follow the holy Prophet's rules and his example. 
i m Qur’an speaks of prayers in the stillness and silence of night, when 
i e Asari whispers its trust and love to its Creator and a ready response is 
heard. The holy Book commands the Muslims to call upon Allah by 
kri one of His hundred names indicated to man by Allah Himself. ‘And 
1 en My servants ask you concerning Me, then surely I am very near; 
answer the prayer of the suppliant when he calls on Me, so they should 
answer My call and believe in Me that they may walk in the right way’ 


(II, 186). 


CONDITIONS OF MYSTIC ATTAINMENT 

ex The holy Qur’an has laid down rules which, must necessarily be strictly 
bei before the seeker after truth can set forth on this journey. The 
?mpulsory ordinances relating to prayers, fasting, almsgiving, and the haj 
Pilgr image must be observed before a Muslim can realize the truth., 
oe that he observes these simple rules, if he practises the dhikr or 
Membrance of Allah, he can easily get the mystic experience which his 
Soul yearns for, But in practising mushahida (realization) and muráqaba 
(meditation), as the Sufi calls the effort to get this experience, the slow, quiet 
is necessary to strip the aspirant's mind of all 


SN of a name of Allah 
€ntal images and to induce that love for Allah which will suddenly 
mystic experience. 


tr. s x 

ansport him from worldly consciousness to 

TE It is always the heart, the inner intuition, to which God whispers, and if 
ls properly attuned, not only can one hear the ‘still sad music of humanity’, 


u : : : 
is One can even acquire knowledge, wisdom, solace, comfort, guidance in 
E "bles, and protection from harm. This is the ilm ladunni referred to 

the chapter called ‘The Cave’, and the Qur'ün is full of examples of this 


2 
See the commentary of Muhayadin El Arabi on the Qur'an, II. 54, 
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kind of knowledge and guidance acquired by the prophets of old. The 
aim and object of every Muslim Sufi is to get not only a vision of the next 
world in this life itself, but actually to hear Allah's mysterious messages 
This kind of prayer is well described in 


great Muslim mystic Ghazali’s lecture on 
‘Absorption in God’: 


‘Prayers have three veils, wh 
tongue ; the second is when th 
resolve, reaches a point at whi i 
is able to concentrate its 


is invoked by prayer takes 
and the mind of the latter is 


» When a man is so utterly absorbed 

bers, nothing of what is passing 

" of what occurs to his mind—yea, when he is, as it were; 

mom all these thin Y urneying first to his Lord, then 

bes y rs if the thought occurs to him that he is totally absorbed, 

is a blot: for € 

i $ Worthy of the name which 

unconscious of absorption.” y of the na 

An endeavour has bee 


it is (as Iqbal has pointe 
making a general review 0 
'You see this teaching 

we cannot go, and enerally speaking 
further than that,’ 3 j x 


3 See Sir y > 3 à 
ee Sirdar Ikbal Ali Shah, Oriental Caravan (Denis Archer, London 1933), p. 77. 
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ISLAM IN INDIA : 


2 pee Muslims form one of the most important constituents of. the 
national economy of India. For at least a thousand years, they have, 
particularly in the North, supplied one of the major forces in the shaping 
of India's economic, political, and social history. Small groups may have 
trickled into the country at even earlier periods, but about the end of the 
first millennium, the trickle deepened into a steady stream, which flowed 
into the land without any sign of sagging for almost eight hundred years. 
Wi oven into the intricate pattern of Indian life, the Muslims have yet main- 
tained their individuality. They have contributed to the symphony of 
Indian life and yet retained a distinct timbre that can be clearly recognized. 
An essential part of Indian life, but with a distinctiveness of their own, 
they present a phenomenon which has few parallels elsewhere. India has 
assimilated almost all foreign races and cultures that entered the land at 
different times by broadening her faith and her social structure. In most 
other countries, Muslims have also assimilated the land into the main stream 
of Islamic culture. India is the one exception where neither has Islam been 
Overpowered by India, nor has India been absorbed into the Islamic world. 


CES IN THEIR MENTAL MAKE-UP 


In order to understand the Indian Muslim and his place in Indian 
history, one must remember that two factors have contributed to his mental 
evolution and make-up. On the one hand, there has been the influence of 
Islam and the philosophy of life represented by it. On the other, there has 
been the pervasive influence of Indian. culture and civilization. "These two 
forces have acted steadily throughout the centuries and shaped his life and 
Character. If the Indian Muslim is distinct from his counterpart in other 
parts of the world, this is due to the interaction of these two forces at many 
levels, The fact that the Muslims came to India not in one solid and 
Compact block, but in driblets that were spread through centuries has 
further helped this process of assimilation. 

The main contributions of Islam to the mental make-up of Indian 
Muslims have been the insistence on a militant democracy, liberal 
Yationalism in practical conduct, and an uncompromising monotheism that, 
at times, verged on iconoclasm and intolerance. It is generally recognized 
that Islam's democratic urge is perhaps its greatest contribution to world 
Culture, True, there are both Semitic and Aryan parallels, but no other 

579 


TWO INFLUEN 


THE CULTURAL HERITAGE OF INDIA 


religion has insisted on it so strongly, nor succeeded in instilling into its 
adherents an equal sense of democratic spirit among the faithful. In 
theory, every religion recognizes the principles of fatherhood of God and 
brotherhood of man. In practice, however, the fatherhood of God often 
remains an article of faith divorced from the realities of life. Clash of 
colour and inequalities of birth, station, and wealth make the brotherhood 
of man a mere ideal unrelated to the daily activities of life. Even its 
worst enemies have, however, admitted that Islam broke down the barriers 
of colour and birth absolutely in the formal act of worship and with 
negligible restrictions in daily social intercourse. 

i The liberalism of Islam js seen i 
geographic limitations. . This iş a coroll 
equality of men as to i 
in a sense, 


n its comparative freedom from 
ary as much to its emphasis upon 
ts missionary character, A: democratic attitude is, 


He was never tired of in- 
His precedence over others came 


d unique, and: any- 
must therefore be false. ‘Consciousness 


It was inevitabie sa ith the repudiation = 
of Islam should, in pets Hiat "i such circumstance? 
develop inté iconoclasm and beget ey e application of its relentless uo 
phases, narrowness -and intolerance nes, specially in some of its earlie 
is The'Indian Muslims. were, fee : 
öf the traditions’ of India. à 


„different outlook ‘on life. If Islam ; 75, these. represented an entirely 

the diversity and mahifold; .. sisted on the unity of Truth, it was 
E Dn -oldness of H ES 2 R 

appeal to the Indian intellect, | E anifestations which ‘had their greatest 


infinite attributes, al] of which hid ooked at’ Reality as a substance with 


eee validity.” In its perception of the 


Whatever differed from it, 
the religious zeal 


95 equally subject to’ the influence 
In some a qually ; ject to L 
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importance of the gradations of Truth, India, at times, went to the other 
extreme, where even evil was looked upon as a lesser good and tolerated as 
a necessary adjunct of the Real. The Indian genius for synthesis has rightly 


evoked the admiration of the entire world, but the weakness inherent in its 


acceptance or tolerance of everything, without discrimination, has not always 


been noticed. $ 
Many of the institutions, which are peculiarly Indian, can be derived 


from this synthetic outlook on life. Caste, which is a division of human 
beings into different grades, is repugnant to the non-Hindu mind. When 
one interprets it as an attempt to find a function for different stages of 
evolution of the human personality, it, however, attains a new significance. 
So long as caste was functional and not hereditary, it served as a principle 
of democracy, rather than otherwise. It was only when its fluidity was lost 
and, instead of being the expression of co-operation between different 
elements of one organism, it became the embodiment of sharply differ- 
entiated social strata, that caste became the national and social problem 
that it is today. In amy case, caste attempted to find a place, however 
inferior, for those who had been conquered, as opposed to certain other 
types of colonization or conquest, where the conquered are entirely 


segregated or even annihilated. 

The Indian Muslims. were therefore subject, on the one hand, to 
Islam's insistence upon social homogeneity and, on the other, to the Indian 
tradition of rigid stratification according to caste. They thus acquired some 
of the habits and prejudices which characterized the later rigid form of the 
Caste system, but, because of the Islamic insistence on equality of man, 
retained something of its original flexibility. This is clearly seen in the 
manner in which caste expressed itself in Indian Muslim society. Early 
Islam insisted on equality of man and repudiated even family names, as 
these tended to ‘perpetuate distinctions. The Indian Muslims could not 
therefore accept a system 0 n the fact of birth alone. In its 


f caste based o 
place, Muslim society in India evolved a type of caste based on wealth and 
Station. 


The Muslim variatio 
of feudalism. _ Inconsistent W 
associated especially with the Mus 
produce a feudal society, and in In 


n of caste is seen most clearly in the institution 
ith the spirit of Islam, in India it became 
Jims. Military conquest always tends to 
dia it became a necessary element in the 


Muslim system of land administration. Absence of modern means of 
communication made the control of so vast a country as India, from one 
Common centre, impossible. It was inevitable that a good deal of authority 
should be delegated to the local representatives of the king. In time, they 
Brew into petty chieftains or kinglings rather than administrators serving a 
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central authority. Social life was disfigured by the B ndis 
number of slaves, both male and female, in the household o k E 
nobles. Indigenous converts often failed to attain the social ioni d in 
who had foreign blood in their veins and, in a plutocratic i el = Lea 
tended to form a Separate class. Converts tended to carry over their 
prejudices to their new faith. Difference in social 


Indian philosophy has always emphasized the wholeness of life and 
oleration and forbearance. Indian Muslims 


. Sis Sp E sient 
were influenced by this Spirit of catholicity of the t ditions of ancie 


India. It is significant that the 
and Hinduism were as’ Strong f 


Hindus. Just as the teachings of Ramananda, Nanak, and Caitanya tended 


een Hinduism and Islam, there were 
koh who attempted an understanding an 
m the side of the Muslims. Nor must it be 


Oxy looked askance, one of the supreme 
5 Movement for synthesis was Akbar the Great, 


Kabir, Chishti, and Dara Shu 
unification of the two faiths fro 


THE ADVENT OF ISLAM IN INDIA 


as not a case of whole- 
essive waves of military attack ensured that 


the pervasive influence 
of Hinduism when it settled down. Small groups of men who came as 
military conquerors w largely Conquered culturally. We 
have also to remember that, except the Original invaders of Sind, the Muslim 
conquerors were not Arabs i Turko-Afghans who had 
i and culture comparatively recently. 
Rightly or wrongly, the Ar. cre convinced of the Superiority of their 
» however, Islam came to a country through other 


lished, as the conquerors 


Arab culture on the conquered. . 
If the conquest. or India had been undertaken by the Arabs, it is 
some of the elements of Indian 
the Arab conquest was, at the 
position of Arab culture on the 


fen the pattern of Arab cultural conquest in 
582 


: ng on India's pást, 
same time, likely to have attempted the im 
Indian masses! ‘This has 


ISLAM IN INDIA 


other regions. It must be remembered that even the highly developed 
civilizations of Iran and Egypt could not withstand the onslaught of 
the Arab wave. Like the remnants of Greco-Roman civilization in 
Constantinople, the ancient cultures of Egypt and Iran were lost in the 
Arab wave. Characteristically enough, the Arabs accepted, in course of 
time, some of the ancient traditions, heroes, and legends of these countries 
as part of their own national heritage. The fact that a new race was reared 
by fusion with local converts, male and female, helped the process, for they 
transmitted their national stories as nursery tales. Thus Alexander is as 
much an Arab hero as a Greek. The exploits of Rustum. have been taken 
up into the common currency of Muslim tradition. The queen of Sheba 
and the diverse manifestations of Egyptian civilization were equally 
absorbed in the general current of Arab history. i 

The Arabs thus tried to impose a composite Arab culture, based on 
their own language and script, on the local peoples, after absorbing some 
clements of value in the indigenous civilizations. The Turko-Afghans, who 
in successive waves conquered India, followed a different policy. They were 
at first content to preserve for themselves fragments of the Arab culture 
they had inherited: they sought neither to impose it on India nor enrich 
it by drawing upon the rich heritage of the land. One reason for this may 
be that they were perhaps not in a position to attempt a cultural synthesis. 
The Iranian-Arab culture which they flaunted was for them a comparatively 
new acquisition, and had not entered into the texture of their life and 
being. They had, however, all the zeal of a new convert. Therefore, for 
a long period after their advent on the Indian scene, they sought to remain 
aloof. In course of time, however, the processes of geography and economy 
proved stronger than such racial exclusiveness. They were slowly woven 
into the Indian pattern, drawn by the tolerance and responsiveness of the 
Indian mind and their own capacity for absorption and imitation. S 

It is not necessary to describe in detail the consequences which followed 


from centuries of common life. Throughout India, an initial clash was 
followed by fusion and synthesis. "These contacts had a profound influence 
on the way of life of the peoples inhabiting this land. There were far- 
reaching changes in their dress, food, language, literature, art, painting, 
architecture, music, and philosophy. In a way, a rapprochement was in- 
evitable from the very nature of the case. Administration cannot be carried 
on for long by mere force or with the help of imported functionaries. The 
needs of administration led to innovations which were, in almost every case, 
compromises. As a result of living in the land, the Muslim invaders were 
gradually absorbed into its ecbnomy. They developed an attitude at first 
of toleration and then of appreciation and love for the culture of the land. 
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There was hardly any racial distinction between the earlier rulers of the 
different so-called Pathan dynasties and the Moguls who came later. - The 
difference in their approach and outlook is, however, fundamental and is 
the inevitable consequence of common life through centurier. 


FACTORS LEADING TO THE SPREAD OF ISLAM 


One reason which made a fusion of Hindu and Muslim outlooks not 
only easy, but in a sense inevitable was the fact that large masses of the 
native people entered the fold of the new faith. History tells us that there 
was no large-scale colonization by the Muslims, It was a case of infiltration 
of small groups who came in successive waves. In some cases, those who 
were conquered had the faith and outlook of their conquerors imposed on 


them. In many cases, ny imposition. 'There was 
a willing acceptance e numbers, on whom the 


the Muslims, Hindu Society had become 
4 Earlier attempts to rebel against the 
maņas had reached their culmination in the great 


, it seemed as if 


c ot give up the fight. 
2 ot their resentment against the unwelcome domination, and actually 

elped Mohammed ibn. asim in defeating the Brahmana kin Dahir of 
Sind near Raor in AD. 712. ^ : 


end of the ninth century. 
» they found everywhere large, dis- 
1n opposition to, if not more powerful than, 
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the dominating religious group of the day. When one looks at the record 
of the struggles of this period, one is repeatedly struck by the fact that 
small groups of Muslims triumphed over very much larger indigenous 
armies. This cannot be explained in terms of personal valour. The records 
are clear that in sheer bravery there was nothing to choose between the 
protagonists. It may be true that better strategy and military tactics often 
gave the invaders an advantage. It is, however, obvious that a small group 
of military conquerors could not for long withstand the resistance of a vast 
mass of local people, especially in a country like India, unless there were 
elements within the country itself which, for some reason or other, 
deserted the local rulers and lent their support to the invaders. This is 
corroborated by the record of events. In many cases, the conquerors from 
outside had local allies, who played an equally important róle in the out- 
come. Local morale may, at times, have been affected by fear, based on 
the military reputation and the alleged relentlessness of the invaders. The 
defections were, however, too wide-spread to be explained by mere prudence 
or love of gain. 

Popular interpretation of events in Bengal assumes this theory of 
internal support for the Muslim conquerors. For reasons mentioned above, 
a large number of the people did not accept neo-Brahmanism except under 
duress. In Bengal, the embers of departed Buddhism were still hot when 
the Muslims came. This is recorded in the ballads and legends of the 
period. Ballads, incorporated among the vernacular religious literature of 
the land, announce that the Muslim conquerors came as the champions of 
dharma, in order to rescue from oppression the masses of the people. There 
is also a legend that eighteen horsemen, who came in the guise of horse- 
sellers, sufficed to conquer the capital of Laksmanasena, the last king of the 
neo-Brahmanical tradition. In the light of later research, this legend may 
be regarded as a crystallization of the fear-motive of the people who had 
already heard of Bakhtiyar Khalji’s success in Bihar. Similarly, the ballad 
about dharma coming in the guise of Muslims may be explained as an 
expression of resentment against the prevailing social structure among 
bliged to forsake Buddhism and assigned a lower 


those who had been o 
status in Hindu society. Even if we question their factual content, these 


ballads and legends prove that a large section of the people were ready to 
acquiesce in, if not welcome, the Pathan conquest of Bengal. 

This fact also helps to explain the large proportion of Muslims in the 
population of Bengal, even though it was so far removed from the centre 
of Pathan or Mogul power. Some Buddhists preferred Hinduism to Islam 
and found some sort of a place within the Hindu social system, but there 
' are indications that large numbers accepted the new faith, from whatsoever 
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motive, in the new political regime. The fact, however, that large masses 
joined the new faith ensured that the faith itself would be modified by 
the new converts. Men can change their religion, but it is not so easy to 
change their ways of life. These neo-Muslims gave to Indian Islam an 


indigenous temper which made rapprochement between the two religions 
easy and natural. 


SYNTHESIS OF HINDU AND MUSLIM THOUGHT AND CULTURE 

The process of integration which followe 
character of pristine Islam. We have alrea 
feudalism and of a kind of modified caste. 
separate priesthood, but there are unm 
among Indian Muslims, They also show 
elaborate ceremony. Islam was 
display a veneration for saints a 
worship of relics, Mohammed s 


d profoundly changed the 
dy referred to the growth of 
Islam has always condemned a 
istakable signs of such a growth 
a marked fondness for ritual and 
iconoclastic, but Indian Muslims often 
nd their tombs that reminds one of the 
niformity of natural law and 
dian Muslim felt unhappy till 
if not divinity, round his religious 
hus tended to conform to Hindu 
Wo communities also participated in 
The Wahhabi movement, which sought 


ms a puritanic outlook, challenged such 
S carried further by the growing political 
nities. 

perhaps cannot be, one-sided. There are 


uence in some of the citadels of Hindu 


*me monism, his repudiation of the 
1 . : : s P ; 
semblance of duality, to establish this monism on the authority 
of revealed Scripture, and his ten 


mentioned by him? 


Historical factors do not exclude the possibilit 
ance w 


ith the elements of Islamic thought. 
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in Indian waters in A.D. 636, but was beaten off. But, according to . 
Rawlinson, the first Muslim Arabs settled in the Malabar coast about 
the end of the seventh century. Francis Day, in his The Land of the 
Perumals, and Sturrock, in his South Kanara, Madras District Manuals, 
make similar statements. Elliot’s accounts of the causes of the Arab invasion 


of Sind also indicate that Arab settlements had already been establishéd on 
igode District Gazetteer, 


the west coast. Innes, in his Malabar and Anja? 
quotes an inscription of a tomb from Kollam of one Ali who died there in 
A.H. 166, ie. AD. 788. Further , circumstantial evidence is offered by 
the revolt in a.p. 758 of a colony of Muslims established at Canton in 
China. It is obvious that this colony could not have been founded without 


intermediate stations, of which the Malabar coast was likely to be one. 


Caldwell picked up near Kayalapattam in Tinnevelly, near the mouth of 


the Tamraparni, a number of Arab coins bearing dates from A-H. 71, 
le. AD. 693. Since definite first-hand information is not available, only 
guesses and inferences can be made. Some of the facts stated above do, 
however, indicate that Arabs had regular trade connection with South India, 
and their religious beliefs and habits may have been known to the local 


population. 
Fawcett, in his notes on the people of Malabar (Anthropology, Il. 1), 


draws attention to the growth of the Bhakti cult in the South. He suggests 
that this was due mainly to the influence of Islam. Grierson, Logan, and 
Bhandarkar had expressed the opinion that this was due to the influence of 
Christian communities in the South where, according to Grierson, Islamic 
mysticism or Sufism, which influenced Bhagavatism in North India Jater, 
was little known, while Carpenter and Barnett regarded this as due to 
internal causes. Barth, in his Religions of India, also suggests a similar 
explanation for the advent of new religious movements in the South. 
Fawcett points out that Christianity was not then sufficiently important to 
influence Hindu thought. He quotes the tradition that the king of Kaladi, 
where Sankara was born, had been converted to Islam at the time of 
Sankara's birth. If this can be substantiated by means of reliable. data, it 
would go to show that in that region, at least, Islam was a force. Sanikara’s 
excommunication by the Brahmanas and his performance of the last rites 
of his mother with the help of the Nairs also suggest that Sankara was not 
afraid of daring innovation in practice. The evidence may not be con- 
clusive, but is yet sufficiently strong to demand a revision of:some of our 
preconceived ideas about the sources of 


Sankara's philosophy and a fresh 
inquiry into the religious movements of the period which influenced 
his thought. 


Some of the results which followed from Muslim settlement in India 
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muslins of incomparable quality, and the wonderful gardens which the 
Moguls built—all reveal a balance between form. and content that is as 
perfect as ip is rare. ; . 

Even more significant was the co-operation of the communities in the 
evolution of a common language, wherever Muslims settled among Hindus. 
Urdu, Hindi, or Hindustani—whatever be the name given to it—was 
evolved out of material derived from ancient Indian sources as ‘well as 
the innovations brought in by the new settlers. Along with this growth of 
à common language, there was the remarkable phenomenon of the growth 
of literature in the different Indian languages. Before the advent of the 
Muslims, Sanskrit held the pride of place among all learned men. It was : 
deva-bhasa, the language of the gods, and demanded all the devotion and 
energy of-the people who had any pretensions to the culture of India as a 
whole. The mother tongue was hardly more than a dialect restricted to ` 
local interchange of thought; in any case, it was a vernacular fit only for 
people of inferior social and intellectual status. The great religious teachers 
had, no doubt, often preached in Prakrit or mixed Sanskrit,; but, in course 
of time, chaste Sanskrit reasserted its supremacy. 

This domination of Sanskrit retarded the growth of literature in any of 
the dialects. The advent of Muslim power created a new’ situation in 
Which Sanskrit was gradually dethroned from its position of privilege. 
mostly non-Brahmana.and some even non-Hindu, made 
This.was followed by an outburst of literary 
This efflorescence of literature was most 
marked where the affinity between-Muslims and Hindus was greatest. ‘The’ 
result was the achievement of a common outlook, which softened the sharp 
formalism of Islam and simplified the elaborate rituals of Hinduism. Large- 

x which followed conversion led not only to the establish- 


Scale intermi::ture W. 
ment of.a more or less homogeneous racial type, but also to the development 


of a common political and cultural pattern. The Pathan rulers of Bengal 
identified themselves completely with the people of the land. As a result, 
a fairly homogeneous cultural group supported them in their fight against 
attempts at domination from Delhi. 'This also explains why they were 
reat patrons of Bengali literature and provided in their courts the incentive 
and opportunity for the development of indigenous: poetry. With local 


Variations, a similar process was at work in Gujarat, Malabar, and the preserit 


ttar Pradesh. These are also the areas where modern literature in 


Religious reformers, 
their appeal in local dialects. 
activity in all the local languages. 


regional languages grew up. 1 
‘The synthesis in the field of religion has often been noticed and does 
Not require elaborate description. It is enough to say that, both from the 
uslim ‘and from the Hindu point of view, there was an attempt at 
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rapprochement. The lives of men like Ramananda, Kabir, Nanak, Dada, 
and others offer unmistakable testimony of this fact. The similarities 
between Vaisnavism and Sufism have often been noticed and need not be 
stressed. Their affinity must have contribute 
saints in India. Both Vaisnavism and 
rediscovery of man. Both seek to find 
limitations imposed by convention and 
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example of the province of Bengal, where the British first established their 
power. We can trace the gradual elimination of Muslims from every 
position of vantage through State action in the successive instruments of 
of Permanent Settlement, Resumption Proceedings, and the Education 
Circulars. The Permanent Settlement resulted in many families, mainly 
Muslim, losing their lands, and they were substituted by a new class of 
landlords, who owed their origin to, and depended for their survival on, 
the British power. The Resumption Proceedings impoverished the few 
Muslim families which had survived the Permanent Settlement and tended 
to destroy the economic basis of all Muslim institutions of knowledge and 
learning. The substitution of English for Persian in educational institutions 
and government business contributed still further to the discomfiture of the 
Muslims in almost every field. 

'The British hostility towards Indian Muslims was further enhanced 
by the abortive struggle of 1857. Hindus and: Muslims had alike taken part 
in the rising. Some of the most distinguished protagonists were from 
Maharastra. Nevertheless, the fact that the Mogul emperor was the figure- 
head of the revolt and that the Muslim landed classes in Bihar, Uttar 
Pradesh, and Delhi had largely sided with the insurgents deepened the 
British antipathy to the Muslim community. After the rising had been 
quelled, the British hand was heavier on Muslim participants than on those 
belonging to other communities. In a word, from the beginning of the 
eighteenth to almost the end of the nineteenth century, the British looked 
upon the Muslims as their chief enemies or potential sources of danger. 
It was only in the last two decades of the nineteenth century that there 
started a shift in British policy. The rise of the Indian middle classes— 
mainly Hindu in their composition—led to the establishment of the Indian 
National Congress as the instrument for achievement of power. This 
evoked in the British administrators of the day an uneasy feeling that, 
while the danger from the Muslim community had perhaps disappeared, 
a new threat had arisen from an entirely unexpected quarter. 

From 1886 to 1909, British policy was hesitant, divided, and uncertain. 
The old fear of the Muslims continued, even though the basis of the Muslim 
threat had been destroyed. The old habit of utilizing the new Hindu 
middle classes could not be totally given up, even though, from 1886, the 
More discerning among the British began to sense that the main challenge 
to their power was bound to come from these classes. After almost twenty 
Years’ hesitation, the British decided to transfer their patronage from the 
Hindu middle classes to their counterparts among the Muslims. The 

Uslim League was thus born under British patronage, and devoted itself 
to a re-establishment of the position of the community by a dual policy of 
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I 


T HE origin of the term ‘Sufi’ is from the word 'süf' (wool), ie. a Sufi 
is one who wears garments of wool It is not derived from saff 
(rank) or safa (purity. As woollen raiment used to be regarded as an 
emblem of simplicity and a silent protest against the growing luxuries of 
the world, those who lived a simple life and were intoxicated with Truth, 


. in any form, were termed. Sufis. 


The theories connected with the genesis of Sufism are varied and even 
Contradictory. Four of them are important and are delineated below: 

. (1) It represents the esoteric doctrine of Prophet Mohammed. ‘There 

exist some stray references in the Qur'an and the Hadis (Traditions) to the 


: Prophet. saying, ‘I was a hidden treasure and, I desired to be known; 


therefore I created Creation that I might be known’, and ‘Whosoever 
knoweth himself, knoweth his God’. But it is not possible to evolve a 
System of thought out of these stray and rare utterances. Although many 
Muslim saints,.even at a very late date, tried to idealize the physical form 
and beauty of Prophet Mohammed, they were not dubbed heterodox, for 
the guise of Sufi terminology fits in with the established faith of Islam. 

(2) It must be regarded as the reaction of the Aryan mind against a 
Semitic religion imposed: upon it by force. There are, no doubt, some 
resemblances between Sufi doctrines, in their more advanced forms, and 
the Vedanta, which can be referred to their common origin in India. It is 
an established fact that, as early as Naushirwan's time, cultural contacts 
Were established between India and Iran by exchange. of scholars and 
envoys, Even earlier than that, Buddhism extended its sway over Tran and 
Afghanistan, through. the efforts and missionary zeal of the Indian emperor, 
Agoka. The pacifism, contentment, and non-violence which gained ground 
in Sufism can claim their origin in Buddhism. j 

(3) It was due to neo-Platonist influence. Plotinus himself is stated 
to. have visited Iran with seven 'neo-Platonist philosophers, who were 
driven’ out from their home and compelled to flee to Iran in the times 
9f Naushirwan. : , : 

— (4) Te has an independent origin. Because Sufism meets the require- 

ments, and satisfies the cravings, of a certain class of minds, existing ir: all 

ages and in most of the civilized communities, the evolution of this 
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system of thought should .be regarded as a phenomenon of p emp 
independent, and indigenous growth, recurring in many pu n 
unconnected forms, wherever the human mind continues to concern itse 
with the problems of the wherefore, the whence, and the whither of the 
Spirit. | 


SUFISM AND VEDANTA 


Sufism is a catholic development of a system of thought in Islam, which 
found special favour in the fertile land of Iran. It is decidedly a case of 
eclecticism against dogmatism, and great Sufis, like Jalalud-Din Rümi and 
Mansir .Al-Hallaj} were, in reality, 
ccqunt of their religious opinions, 
uently canonized by later Sufis. They 
of all religions, transmigration and 
nence of God. Rimi,.the great and 
type of Sufism in Islam, introduced 
dance akin to kirtana, Mansür Hallaj, 


‘I am the unfathomable ocean, 
d. Iam the throne of God, the preserved 
f God. Praise be to me, I am the Truth, 
» I must be celebrated by divine praises,’ Faridud-Din 

allegorical poem ‘Logic of Birds’, declared, 
od but me’, Junayd said: ‘God spoke with 
men knew it not,’ Fer Junayd, though Junayd was no longer there, and 


These Sufis and thei 
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The hostile or apathetic attitude of the Umayyad Caliphs encouraged 
the pious Muslims to have recourse to meditation and contemplation, and 
the conviction grew upon them that this world was but an illusion and 
that they should pay more attention to the achievement of paradise in the 
next world. Constant war was an additional reason, and the idea of the 
preservation of culture and beauty, against the vandalism wrought by 
belligerents, was uppermost in the minds of those who were catholic in 
outlook. Poverty was not one of the prerequisites of Sufism, but it was 
certainly considered to be a meritorious condition for advancement in it. 

Ibrahim and Rabia (a woman from Basra) were amongst the earliest 
Sufis, "They, at times, disregarded even the prophets and wanted to be in 
direct contact with God. Both lived in the second century of the Hijra, 
ie. the eighth century a.D. In the second phase, Zu'Inün, Bayazid Bistami, 
and Al-Ghazili presented different views. Zu'nün declared, ‘The man-who 
knows God best is the one completely lost in Him’. Bayazid exclaimed, 
‘Glory to me! How great is my glory! O God, how long will there be 
"I" and “Thou” between me and Thee. Take this away that my “I” 
may become “Thou”, and "I" be nothing. Al-Ghazali pointed out that 
Scholasticism was an excellent corrective against heresy, but could not cure 
the disease of lack of religious certainty. His three principles are recog- 
nized universally in Islam: naql or tradition, i.e. authority of the Qur'an 
and the Sunnat; ‘ag! or reason, the basis of analogical reasoning and 
Philosophical theology ; and kashf or illumination, the direct revelation 
made to the mind of the Sufi. 

The whole system of Sufism centres round two questions: ‘How is man 
to realize God in himself?’ and ‘What is God in relation to the individual 
and the creation?’ Sufism shows tariqat or path, in answer to the first, and 
Mbparts ma'rifat or knowledge which describes God, both pantheistically 
and monistically, in answer to the second. 

To Sufis, God is pure Being and absolute Beauty. He is everywhere 
and in everything, ‘closer to us than even our neck-vein’. It is generally 

clieved that seventy thousand veils hide the absolute Being or Beauty, 
and a Sufi, in his journey along the inward path of self-realization, tears 
Off these veils and identifies the self with God. 

Purification, devotion, ‘and deification are the three main stages for 
realization. Repentance, abstinence, renunciation, voluntary poverty, and 
trust in God are the methods of purification. Meditation, nearness to 
God, love, fear, hope, longing. intimacy, tranquillity, contemplation, and 
aoe are the means of devotion. Certainty, illumination, and 

zation are the other names for deification. 

The ‘path’ is divided into seveh stages: service, i.e. observance of the 
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Law and service to God ; love of God ; rerunciation of all worldly desires ; 
knowledge, i.e. contemplation of the mature, attributes, and works of God ; 
ecstasy of contemplation of God ; union, i.e, seeing God face to face ; and, 

finally, absorption in the essence of the eternal Being. 
` The whole superstructure of Sufism in Islam is built upon two corner- 
stones: (1) teacher, pir or murshid (guru), and (2) love. To be initiated 
into the Sufi cult, one is required to have an i 
His commands are 
the straightest. He is the intercessor 


necessarily good, even though 
i ise. Without his help, it is 
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The doctrine of transmigration and reincarnation was soon taken up and 
was later supplemented by the theory of Karma. Mohammed, who 
remained the perfect model of man for Sufis elsewhere, was not necessarily 
the ideal of the Indian Sufi. Intellectually advanced Sufis sometimes 
ignored him, or reduced him to the rank of the prophets of other religions. 
He became a hero and a beloved like Krsna in the Bhagavata lore. The 
condemnation of idols was given up, and Muslim Sufis accepted idolatry as 
another way of worshipping God. Some Sufis even abstained from eating 
meat, and preached the doctrine of ahinisa, of loving all life, animal and 
human. The Qur'ün was also treated on a par with other holy scriptures. 
Religious toleration was advocated by many Sufis, who denounced religious 
bigotry and fanaticism. 

After these new developments, Sufism can be classed into the following 
three schools -of thought: 

(1) The orthodox school: The Sufis of this school believed in con- 
version from one religion to another. They held the Qur'an to be the 
best among revealed books, and Mohammed as God’s last and greatest 
prophet on earth. E 

(2) The philosophic school: The Sufis of this school were so much 
influenced by the Vedanta that to them differences of religion, country, and 
sect were immaterial. They thought the rituals and dogmas of all religions 
to be unnecessary. They attached no importance to conversion. 

(3). The popular school: The Sufis of this school had little or no 
education. They collected the beliefs and superstitions of different faiths 
and preached-and practised them. Mohammed continued to be their only 
prophet,.and the Qur’an, the best revelation ; but they accommodated other 
prophets also in the long list of their own accredited saints. 


I 


GOD, THE ONLY BEING 


The most torturing pain from which human beings suffer is the pain 
due to the feeling.of personal responsibility, the feeling that we have caused 
pain to others. From this worst form of human suffering, the Sufistic 
doctrine that God is the only Being and that He is the only real agent 
Saves us by one stroke, Jalalud-Din Rumi expresses this idea in his great 
Masnavi thus: 

If He makes of me a cup, a cup am I; 

If He makes of me a dagger, a dagger I. 

If He makes me a fountain, I pour forth water ; 
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If He makes me fire, I give forth heat. tt 
If He makes me a friend, I serve my friends. 
I am as the pen in the fingers of the writer, 
I am not in a position to obey or not, at will. 


i 5 S idea 
Sachal, one of the greatest Sufis of Sind, has expressed the 2: in 
in a beautiful song well known in that province. The charm o 
s à : fe 
original is impossible to retain in the translation, which runs as follows 


Open your eyes ; behold the show ; all is a picture of the Lord. 

Here, there, and everywhere is that heart-ravisher, all around. 

In some places He is a nightingale ; in some, a flower; in some, 
a garden and springtime verdure, . . " 


In some, He wears the coarse cloth of a dervish; in some, He 
wears silk. 

In some, He Speaks all tongues 

In some, He is a Sunni 
true insight, ; 

In some, He is a lover ; in some, a beloved ; in some, He is all 
blandishments and coquetry. , 

In some, He Shows Himself in one Way ; in others, in some other ; 
my beloved is a great deceiver, , 

He is like Cloth of one name, with. innumerable patterns on 1t. 
Guru Arjan, whom the Sufis include in their fold, has the same ideas 

running practically throughout the Sukhmani. Astapadi (II) is specially 

devoted to these; ; 


; in some, He is dumb. " 
; in some, a Shia ; in some, He has t 


The question, Whether God is the only Being and other béings are 
mere appearances, whether Hei i 


and it is easily ri eia A 
z ; X the many appearances in t 
world of continued “xistence of the same thing, when, in reality, every- 
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thing about it is new, except the name or the appearance. In the case 
of a rainbow, it is always the freshly formed one that we see every moment, 
the drops of water and the light they refract into our eyes being subject 
to continuous change. So, after all, there may be nothing in the so-called 
self ; it may be a mere appearance, with a very interrupted existence ; and 
He alone may be existing, creating these appearances at all those spots 
Where His action may not be immediate and complete, but is accompanied 


by some sort of hesitation and resistance. 


ANNIHILATION OF THE SELF 


Nobody, however, likes the uncomfortable process of the annihilation 
of the self that the Sufistic doctrine appears to suggest. But this annihilation 
Consists merely in the progressive removal of the obstruction in the way 

| of complete action, in killing the alleged considerations that produce 
hesitation before a move is made, and increases—it does not decrease—our. 
cheerfulness and joy- This is known to those who, by experience, have 
had their sympathies enlarged, and who, entering into other people's lives, 
become quick and effective in their action. These have a larger share of 
the world's happiness, though they become less self-willed. Several of us, 
besides, do undergo many extinctions in our lifetime, when our outlook 
changes so totally that we become dead to our former selves, so to say. We 
give up old associations, old friends, old occupations ; and even a temporary 
return to them appears like a return to a foreign element that is well-nigh 
choking. When one self dies, another is born. When the last disappears, 
k knows, we may find ourselves as God, present at all points and enjoying 
all states, 


: THE PROBLEM OF EVIL 

The real difficulty in accepting the idea that God is the only real 
agent is the problem of the origin of evil. In accepting God as the only 
real agent, we have also to accept that He is the agent of evil actions ; but 
` as evil is evil, we find it impossible to attribute that to Him. The problem 
of evil is considered to be insoluble ; every solution of it that is attempted. 
is found to be absurd. When a problem leads to absurd solutions, it 
indicates that the terms in which the problem has been stated need 
beu and it is invariably found that they already assume things that 
i a to be proved. In asking for an explanation for the origin of evil, 
indi ave already assumed „that evil exists. : The absurd explanations 

cate the necessity of revising that assumption. 
eee idea of evil begins its career thus. Because your action leads to 
sequences that I do not like, or the social group in which you live does 
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‘like, it is described as evil. The term evil is, at the start, à d 

"eh in x a feeling on the part of a single individual or a m te 
agin , It merely indicates a feeling of dislike. Then t 


i i i needs an 
uggests an idea and the idea, a real thing. Finally, the thing 
E: d 2 À 
explanation for its existence, 
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: his 
utifying as any other, Browning expressed t 
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On earth, the broken arcs : 
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ease to have a moral colouring, ir 
belonged ‘to Sehwan,: but who lived. mo d 
d), expresses the Sufistic attitude to good an 


to flow from hi 
‘how, he is able 
those of the un 

Dalpat, a 
of his life at H 
evil thus: 


T. ! » Separate from Thee I do not become ; , 
Why (then) hast ‘Tho Separation affirmed? 
CONSCIENCE ANp MORAL INSTINCT a 
Another idea that obstructs the acceptance of this doctrine of pin 
being the only agent. is the idea of Conscience and the moral instinct t 
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have been attributed to us. But these are words to express our hesitation 
at the junction of two activities—one that we are about to give up, and 
the other that we are about to go in for. At the initial stages, the hesitation 
is in favour of the old activity, and at the later, it is against the new one: 
tience now working in favour of the new 


being given up, the so-called cons 
is an expression of life's innate 


activity. So, conscience, like the self, 
sluggishness ; it resists the introduction of a new mode, but when once it 


has gained volume, it resists drepping it equally well. 


So far as moral instinct and moral values are concerned, the truth 


appears to be like this. Life is infinite and infinitely restless; it is always 
moving of its own accord in one or another direction, always pushing 
forward in fresh ways, always changing. It follows that with every change 
in the direction of life’s flow, there must occur a change in the order of 
merit, in the activities going on round about it. From the point of view 
of values, things, tendencies, and activities rearrange themselves in a new 


Series every time there is a change in life’s direction. 


THE FACT OF PAIN 
The last of the family of ideas we have created is the idea of pain. 


Why did He create this real thing, pain? As long as it lasts, it is certainly 
More real than anything else. But even this pain is. not quite as real as 
it appears to be. The pain of children, when they make a great fuss, 
and actually shed tears, over a piece of stick that has been taken away from 
them by their playmates, or because a flimsy toy has got broken, appears 
foolish. So does our own pain after we have passed through it. It is not 
only not remembered, but when it is, we are ashamed of it. Even when 
We are in pain, it is possible for many of ‘us to shift and ally ourselves with 
Something deeper and be free from it. Even then the question remains, 
Why did He create pain at all? Could there not be a universe without it? 
No, certainly not, unless it be a universe without a relish. No risks, no. 
Struggles, no failures, and no pain—it is unbearable. We want all of it and 
more, God may be doing the same. All this occurs to any one without 
owards God or anything associated with that 


anything like an inclination t 
name, But when He becomes the object of one's love, one may well cry, 


like Shah Abdul Latif: 
All is sweet (that co 
There is no bitterness, 
LOVE: HUMAN AND DIVINE 
e colours one’s activities and, slowly 


mes) from the side ‘of the beloved ; 
if you but taste it with insight. 


5 Acceptance of the above doctrin 
Ut surely, leads to an inner realization of it. But if love for God visits 
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" izati iderably 
an individual, all doubts depart and the realization becomes considerably 


quicker. Sufis therefore think very highly of love. Rimi has the follow- 
ing on love in his Masnavi: 


Through love bitter things seem sweet, 
Through love bits of Copper are made gold.... 
Through love stings are as honey, 

Through love lions are harmless as mice. 
Through love sickness is health, 

Through love wrath is as mercy, 

Through love the dead rise to life, 

Through love the king becomes a slave. 


» personified into the Kazi in Sufistic poetry ; because 

rmal scale of values, even if it be for a short 
t by mystic wiles, the evi] and the good’ ; and because 
1t secures freedom from the harassing considerations of duty, Sufis welcome 


Jami, one of the Breatest. poets of Persia, has said in 


E i H . 
M. It is stated that God Plays hide and seek with His lovers. He 
best ii ae as ru appear more beautiful than the rest; we are 
iaa ? Dut, by the time we are there, He leaves it and goes to vivify 
search of Biber Hie 80€s on ; form after form He makes us pursue of 
1 Boe hanco iin our dé i impse o 

the very Spring of beaut , desolation, we get a glimp 

Cases 

iunc e of those that love each other strongly and therefore are 
s at each other ; Unable to Speak to each other; unable even 
fo mention each other's : s 


à : name ; and keep themsely uietly engaged in 
what each thinks wil] make the Other happy, Shah A 1 aes asks us to 


learn the Way of love from a ki i 

iln, that keeps burning ine: ill never 
H " . . $ 2 u nd sia 
8!Vcs an indication of the fact, ii aa 


Another form of love d 
Tulasīdāsa appeals to his beloved God: 
Mine" This implies a love s; full 
.that the sole satisfactio 
It is not seldom that 


€scribed jg Somewhat easier to appreciate. 


‘Say but once, '"Tulasidasa is 
nd deep, and so thoroughly selfless, 


n it seeks iş that it wants only to be accepted. 
one meets with Persons that are thirsting to be 
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Accepted—eyes looking about, hearts unsatisfied. These hearts are full of 
love, but the stream of love that starts from there has not found its normal 
direction, namely, that of God, and so, blindly it runs after every object 
in the world with a hope; and if any one accepts their love, they are 
grateful. These ‘wanderers o'er eternity, whose bark anchored ne'er shall 
be' can be satisfied only if their love gets directed towards Him. 

Sufis think that real love for God is too dangerous a thing to play with. 
It means death at every instant, a death severer than that of the body. The 
following is a translation of a fine Persian couplet on the point: 


The delicate ones must not practise love. 
The lion-hearted, calamity-bearing ones, alone place their foot 
in this dangerous valley. 


. Another point about love that the Sufis state, ad is known to be true, 
1$ that love comes when it likes and goes when it likes. There is no 
knowing when and how it will come. No preparation can be prescribed 
for it, for love is God and is as free as He. It is said that a person asked 
Sadik, a well-known Sufi, to fill him with the love for God. Sadik sent for 
the potter of the place and asked him in the presence of that person if he 
himself chose the clay for the pots,-or the clay insisted on being chosen for 
the purpose. The potter, of course, replied that he was the sole judge in 
the matter, Even so, Sadik said, has God the sole choice in this matter. 

Therefore the blessing that a Sufi saint showers on you, if he be pleased, 
runs thus: ‘May God grant you His love! May God make you His own!’ 

Shah Latif has said, ‘The Beloved has caught hold of my heart, by 
habituating me to His love by degrees. „Otherwise, it is‘said, this frail 
vessel would give way. Love is that immortal fire that would burn up 
the Ordinary body. When it comes in its full force, it lays waste every- 
thing before it. The intellect stops working and one may go mad. ‘When 
the lion of love enters the forest (of ideas), other creatures (that is to say, 
ideas) depart.’ When it goes back, they return. But they have known 
their Smallness. and lost their dignity. The lion may come again and 
gain, each time staying for a longer period than before, with the result 
that each time the other creatures run away and return considerably altered. 
At last, when the lion of love decides to make a permanent stay, they owe 
> €giance to him and live in peace and amity. The intellect and the ideas 
creates can be subservient to love. They are always at the disposal of 
Ove, whatever it likes to do: 


All thoughts, all passions, all delights, what’er stirs this mortal frame, 
ll are ‘but ministers of love, and feed his sacred flame. 
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SUFIS’ ATTITUDE TO INTELLECT 
Therefore the Sufis’ attitude towards thinking is very peculiar. They 
hold that the intellect and the intellectual life in general are not only 
valueless, but that they are a positive hindrance. In the words of a great 


love’. Another great 
a the city who went to 
aid from me, you must go 
Thought is believed to lead to 
fis will not accept this view. The 
quite a simple affair. Ali is not 


at thought leads to action. More often thinking 
spoils action. Thoughtless action is the best. On the other hand, action 
is often used to stop thinking, 


as in cases of Worry, when even running puts 
the mind right. Thinking does not help even judgement, which comes 
somehow directly, the reasons usually'given for it being an after affair, and 
meant for socia] purposes, 


become his disciples, "To be able to receive 
back to forget all that you have learnt’, 
‘action, to guide and illumine it. But the Su 


In the case of development of moral qualities, if they are secured by 
the control and cult; hought, they become mechanical and their 
ght becomes conscious and a 
lity which is unconscious, the fruit of 
hich is known to Him alone who knows all hearts, 
t draws us all towards Him ‘and makes our life fuller and 


It appears that the i 
their utility or otherwi 


not matter. But, then, if ideas Deed neithe 
they be continually Created? Th 


of the creative Process The last question of every thinker is just this: 
. What is after all the Purpose of creation? Re: 


ll hatsoever, unless 
play be a purpose. The way that the Sufi eii 
is as follows: God, who is all-powerf 
and so starts to play with Himself, 


» Or their Correspondence to reality, simply docs 


t 
r be real nor useful, why mus 


at brings US to the Sufistic explanation 


rtion of Himself, looks at it, enjoys its 
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beauty, and then sucks it in. This breathing-out and breathing-in process 
goes on without an end. 

God must be, and is, all-powerful too. To enjoy His power, He must * 
have some sort of difficult task to accomplish. So He must deceive Himself 
into believing that He is weak or sluggish or inert ; and then He must work 
up to raise Himself. We ourselves live at different levels of life at different 
times ; and these levels can be altered at will. We may pull up, arise 
ourselves by an effort, and be able to attend to everything before us. Or, 
we may let ourselves go, become sluggish like matter, be at the disposal of 
outside influences or external forces, and act only when absolutely necessary. 
By His own will, then, He lets Himself go, relaxes Himself, and then starts 
an up-hill task for Himself against this make-believe material part. This 
relaxed, sluggish portion of God forms the matter of the universe, against 
Which He applies His push to lift it and, in the attempx to lift it, enjoys 
His power keenly. The chief characteristic of matter is to repeat itself, to 
keep doing what once it has been made to do. Repetition alone is the mark 
of sluggishness. The characteristic of life, on the other hand, is to be 
always moving of its own accord in one or another direction, always pressing 
forward in fresh ways, always changing. From our usual point of view, 
this sluggishness is good, because it makes for the stability of the world and 
Society ; because it supplies the necessary fulcrum for our activity ; because 
it lies at the root of our hopes and expectations, and so makes the actual 
life bearable. But from the point of view of the general life itself, which 
has started the game of expressing its beauty^and power, this sluggishness 
is good because it makes its stay at each beauty longer. Prevented from 
running through a beautiful landscape by some resistance that lets you 
take only one step at a time, you enjoy it all the better; you notice every 
detail of it. On this creative process, Sami of Shikarpur ‘has a fine verse: 


The really non-existing error, the Lord has thrown into His mind. 
He has donned, of His own accord, the shirt of anxiety. 


Who can remove this confusion without the Lord’s self-awaking? It is 

a common saying among the Sufis that 'the world does not consist in family 

and possessions, but it consists in the forgetting of God; your having a 

family and possessions docs not make you worldly, that you become only 

When you forget Him. Having all these, if you constantly remember Him, 

the world docs not exist for you. The world comes into being as soon as 

You begin to be unconscious of Him, and exists only as long as you 
remain so’, 

In the creation of forms and the processes thereof, then, God is enjoying 

is own beauty and powcr. But the most beautiful power of His is this 
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very power of creation ; and so 
man with his intellect and intel] 
been described as having been 


is r is 
He must create a creator. This creato 


i as 
€ctual processes. And that is why man h 
made in the image of God. 


THE MURSHIDS 
Oneness of being, greatness of love, an 
three are the corner-stones of the Sufistic edifi 


Guru and Govind, both are Standing (before me) ; 


To whose feet shall I attach myself? 
I am ready to be sacri 


God entangled me in the world ; 
Murshid dig the disentanglement. 


About the saints that act a; 
‘Nanak, the 
‘Nanak, there ji 


S murshids, 


In the hearts of saints,’ 


The details of what happens to those who associate with saints are also 
given fully thus: ie. "Ru 


the face becomes bright, 
all filth i; removed, 

BH i » pride is effaced, 

Y association with Saints, 


z ; : ints, divine knowledge is revealed, 
- By association With saints, al] enemies become friends, 

Y association With Saints, man feeleth Not enmity for any one. 
What ha 


Nanak, even a 


slanderer Shall b 
_ TÉ the merciful 


2 ; company of saints, 
Saints but Show hi 


SUFISM 
Lastly, Rümi has expressed a similar thought in his oft-quoted couplet thus: 


One instant in the company of saints 
Is better than a hundred years of prayers and piety. 


You go to a Sufi saint in a proper receptive mood and stay there for 
Some time ; though nothing appears to have happened, you return some- 
what changed, the change showing itself afterwards in your way of dealing 
with things as they arise; the circumstances develop the change and‘ you 
are surprised. Something occurs between the two hearts behind the 
Conscious part of yourself. And so we are advised when we visit a saint, 
or a place where saints have lived, that we pass a night there. Behind the 
veil, the alchemical process is gone through, without the talib knowing how 
(and why) it is accomplished. 

The murshid acts as a perfect administrator. He arranges circumstances 
for your growth, for the development of the seeds he throws into your soil. 
Your weaknesses are made to expose themselves to your view and then drop 
off ; and this is done, not by a word of mouth, but by the circumstances 
arranged for that purpose. : 

The Sufi knows that "The only good man is he who goes with every 
bad one' (Kahlil Gibran), and so, if he wants you to realize it, he does not 
Say that to you. But, in His name, there are sent to you persons of all sorts, 
good, bad, and indifferent with whom you must go, to do them service. 
And slowly but surely, without an effort and without a struggle, there is 
developed in you a feeling that all are alike. j 

He also knows, ‘All service ranks the same with God’, and so he may 
keep you occupied with work that you love to do in His name, but which 
Otherwise you. would consider unimportant, yielding no results, till at last 
unconsciously the idea of relative importance and of results leaves you and 
you find yourself, ‘without haste, and without rest’, moving about, as He 
Wills it, with ‘hands in work, and heart with God’. 3 

The murshids say very little. Whatever they say implies always that 
You must place others above yourself. ‘Become your enemy’s friend’, is a 
Common advice. So is the following: “They rebuke you ; you must not 
Speak in return' (Shah Latif). i : 

And the one thing they insist on is that you do everything in. His name. 
The only work that is really done, according to them, is the one done in 

is name. Even the silence they enjoin must be adopted to repeat His 
Dame, when it. becomes a real silence that suggests solutions and brings 
Comfort to others, and in the presence of which the very desire for undesir- 
able conversations disappears. 

The murshids never argue. No proof is ever advanced. But they 
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: an storie X in you what 
give you wonderful illustrations and en B $e il as 
icti rect from 2 art ; 
i nviction comes to you direc s 
Hr, reo in the rearran ement of the mind 
i i ions probably help in the re; g ibe 
stories and illustration Se ni pia iiec 
i i hampered. On the re ationship o. n 
with which we are m e a de 
1 : The hearts of men are like the 1 
nce, they would say: ! we MTM 
xd that is God ; He moves them as He likes ; He carries them €: di 
ritidg tide and leaves them on the desert land, where they must wai 


. . 1 n 
€m to a beautiful island. On the questio 


Regarding religious discussions, they would Bive you a pertinent Med 
from the Masnavi. Four friends, a Persian, an Arab, a Turk, and a Gre : 
while on an excursion, found a coin and quarrelled over the fruit they me 
purchase with it. The Persian wanted angur, the Arab, ‘inab, the Turk, 
uzum, and the Greek, astafeel, and e i 


» from a neighbouring village, grapes, z 
one fruit they had all been wanting, only their terms for it being different, 
owing to the difference of lan 


accord a course of conduct involving m 
YS some feeling of hesitation and 
Some time, a word on the 
he murshid Teaches the ears of the seeker, things 


: s r of 
merely a case of a sanction received or 0 


me walls appear to have been broken, 
obstructions removed ; and there is 


an access of power. ‘Till the murshid 
iness of an individua] ; a case of control of his desires. 
it becomes God's affair, and the very seeds of desire scem 
The love of the murshid for the Seeker is said to be greater than that 

of the seeker for his murshid: His love js the very essence of love, and 
So, tremendous in į i he releases only as much as the secker-son. 
can bear. He attends details of his life, outer as well as inner ; 
T; but his irresistible love 

ing, till the seeker-soni, whom he has chosen to maké 


GRACE Is SPONTANEOUS 


We have to knock at the door in order to have 1t 
€ murshids that k 
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consciousness till we listen, turn back, and open its doors “The hound 
from heaven’ is always at our feet, once we have been chosen for grace. 
And until we learn to accept everything we want from His loving lap, our 
individual search after the fulfilment of our hearts’ desires always fails and, 
at each failure, however much we may try to run away from the ‘hound’, 
the hound’s barking becomes more and more insistent. Fortunate and 
happy are those that get attached to the murshids of the world. And 
happiest is that seeker that can say inwardly to his murshid, ‘As thou 
Wishest, so let it be. Only let me remember all the while that thou wishest 
so’; and, later on, ‘But if for the fulfilment of thy purposes, thou wishest 
to induce in me the forgetting of thyself, let it be so too’. 

It is sad sometimes to think that there is no such thing as individuals 
fighting for a prize ;that ‘God’s puppets, best and worst, are we ; there is no 
last nor first’; that even in the matter of remembering Him, we have no 
choice, for ‘he uttereth God's name whom He causeth to utter ; he singeth 
God's praises whom He causeth to sing’. The least selfish desire of getting 
love for Him, or even praying to Him for that grace, cannot be initiated 
by us, for ‘the only prayers He listens to are those that He makes with your 
lips. But, then, the consolation is that even this sadness belongs to Him, 
Which He wants to enjoy ; more than that, it is an indication that’ where 
this sadness occurs, He has got tired of the drama that has been unfolding 
and that He is about to absorb it back into Himself. For truly has 


Sachal said: 


Here Sachal remembers the beloved ; (but that indicates that) 
There, there is the remembrance of Sachal (by the beloved). 


SIND, THE LAND OF SUFISM 

Sind seems to have been chosen as the place for Sufism. Geographically 
Sind is accessible from all sides, and on two sides the ocean opens it for the 
inroads of foreign culture. The Buddhistic influence had already broken 
the barriers, external and internal, that had been created by Brahmanical 
thought, when the Muslim invasion took place and Mohammed ibn-Qasim 
brought great men of religion and culture to consolidate what he had 
expected the arms of his generals would secure. The Muslim faith in 
the Oneness of God and the brotherhood of man, the only basis for true 
democracy, touched men’s minds, which were prepared by the Buddhist 
Monks, whose impersonal doctrine about the nature of God lacked the 
Moving power that comes from the personal way of looking at Him. This 
helped the Muslim. faith. The Sindhi mind appears to be ‘open’, like 
Sind itself, and every new way of looking at things, spiritual as well as 
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oral, is easily accepted. Guru Nānak’s thought, in no way gm 
x that of the Sufis, when the time came, spread like wild-fire. L c 
Ban friends’, Muslim by birth, came from the kao ork xh 
Sufism, pure and simple, in Sind and elsewhere. First they da abri 
ancient place Sehwan, where, in memory of their coming, a flat pi me 
rs has been constructed on the top of "m Y: 
hill with a cave inside having a single pillar in the centre, as if it were t 


LL rhandi 
support of the roof. Out of the four, Qalandar Lal Shahbaz YR 
alone stayed in Sehwan ; the other three left for other parts of No 
West India. 


takes place’; there is the place of Sacha] near Ranipur ; that of Bedil and 
Beka$ at Rohri ; of D 


ts into bits, one can 
; there is the 


> and all soci 


2 living and useful to all as one whole. All this 


rent are all Sufistic, pane 
: S MICE RA 1 » the singing to which the Sind 

18 most inclined is the Rafi, which is esc ially a tune suited to the Mea 
Bhts that rise with the'memory 9 
est illustrated by the Story of Umar, prince 9 
the beautiful peasant girl of the neighbouring village 


Umarkot, and ‘Marui, 


sa 
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-THE BRAHMO SAMAJ 


N'this age of exaggerated emphasis on the political and economic factors 
in the evolution of man, one risks a good deal by attempting. to 
demonstrate that religion is no less, probably more, important a factor in 
the development. of humanity. This is particularly true of the ancient 
and mediaeval-periods, when religion served as the main channel through 
Which flowed the creative energies of the nations, fertilizing the banks of 
history, from century to century, with the immortal contributions of 
man, such as literature, art, philosophy, ethics, rituals, etc., reflecting the 
Poetry of social life. In fact, all that went to characterize, inv the perma- 
Dent sense, the real assets of a nation grew out of a pervasive religious: 
experience. This experience may come by accident to an individual, to 
a special clan or group, or to a vaster concourse of humanity developing a 
mass movement. But in every case, religion, in its creative stage, has 
elevated individuals, clans, and groups above the limitations of the 
immediate present to build enduring structures of human civilization 
having reference to the Ultimate and the Eternal. This applies partic- 
ularly to Indian history and the Indian people. We too have, recorded 
in our annals, the facts of political conquest and economic exploitation 
like those of any other country. But the real mass movements in India 
Were the direct outcome of the promulgation of a new truth embodied 
ina new religion. This has been admitted so far as our ancient and 
Mediaeval periods are concerned, which show a unique record of philosoph- 
ical and spiritual research as well as of charity and philanthropy through 
Jainism and Buddhism, Vaisnavism and Saivism, down to the various 
Bhakti cults of mediaeval India, immortalized by Ramananda and Kabir, 
anak and Caitanya. 

In the case of modern India, however, it was supposed by many 
indigenous as .well as foreign investigators that India was modernized by 
shedding many of her social and historical habits, which were summarily 
disposed of as antiquated traditions or noxious superstitions. In the 
Sudden invasion of the ‘modern’, India was supposed to have surrendered 
at discretion, relinquishing her past and prostrating herself: before -the 
innumerable challenges of the present. A deeper study of the person- 
atities and events of the dawn of modern India, however, convinces us of 

* fact that the break of the present with the past was more apparent 
than real. While the age of ‘illumination’ was inaugurated in Europe 
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with a temporary negation of religion, in the case of India such an epoch - 
was inaugurated by Raja Rammohun Roy, in the last quarter of the 
eighteenth century, following our traditional method of revitalizing 
decaying society through a new religion, by founding Brahmo Dharma, 
based on our age-old principle of unity underlying the Vedantic monism. 


In those early days of the foundation of British power in India, the 
had very little to boast of in the 
both being equally dominated by the 
ations who came to dictate the pace of 
n that age of abject degradation, the 
not only the unlettered millions of our villages, 
enaciously to their ancestral faith and traditions, 
he deadly onslaughts of outlandish modernism. 
uslims, chastened by common suffering, the great 
t the political disparity that existed between them 


Only the consolation of spirit, that never failed the 
soul of the Hindus 


stronghold of ort R 
Pun India he his Wanderings in different parts ° 
; » even as far as T: , may or may not be true. But this 
prar tual and spiritual make-up Rammohun 
immediate predecesso indigenous influence which were found in hi$ 

T$. He had a liberal education, which: then meant 


eaa ba "X Persian, Arabic, ag Well as‘a critical study of Hindu 
, erature, and Philosophy, which prepared him wonder 
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fully well for the róle of the first prophet of progressive reform in our 
religion and society, during the first quarter of the nineteenth century. 


CONTRIBUTIONS OF RAMMOHUN AND HIS CONTEMPORARIES 

Raja Rammohun Roy says in his Autobiographical Sketch: “When 
about the age of sixteen, I composed a manuscript calling in question the 
validity of the idolatrous system of Hindus. This, together with my own 
sentiments on the subject, having produced a coolness between me and 
my immediate kindred, I proceeded on my travels and passed through 
different countries, chiefly within, but some beyond the bounds of 
Hindusthan.’ The authenticity of the Autobiographical Sketch, however, 
is admitted by some and disputed by others, and, for that reason, we cannot 
affirm that Rammohun composed the manuscript above referred to. In 
any case, the manuscript was probably never printed, nor has it yet been 
traced. What has been traced up to now, which is in the form of court- 
records, relates. to his ancestral property and to his own independent 
sources of income before the death of his father in 1803, when Rammohun 
Was past thirty. But it is a significant fact that his earliest writing so far 
traced—T uhfat-ul-Muwahhidin (A Gift to Deists)—introduces Rammohun 
to us in his well-known historical réle of a free thinker in religion, if not 
as a religious reformer. This valuable treatise was composed in Persian 
with an Arabic introduction, which confirms the tradition attested by 
many of his contemporaries that Rammohun was deeply read in Persian 


_ and Arabic literature. Yet, not à single document has so far been traced to 


indicate the steps leading td his mastery in those languages. Nor has 
anything definite been found as yet to show how he managed to gain that 
mastery in handlirig Sanskrit and Bengali, his mother tongue, as we find 
him doing in his published works between 1815 and 1832. Let us hope 
that intensive research will bring out more positive facts relating to the 
formation of that wonderful personality. What we do not know as yet 
about the early life of Rammohun should not prejudice our appreciation 
of that illustrious pioneer, who left an indelible mark on the history of 


“our national progress, during the early days of the nineteenth century. 


Very characteristically Rammohun inaugurates the new century with these 
significant lines in his Tuhfat-ul-Muwahhidin: ; 

_ . I travelled in thé remotest parts of the world, in plains as well as 
in hilly lands, and found the inhabitants thereof agreeing generally in the 
Personality ‘of one Being, who is the source of all that exists and its 
Bovernor, and disagreeing: in giving peculiar attributes to that Being and 
in holding different creeds consisting of the doctrines of religion and 
Precepts of harām (forbidden) and halal (lawful). From this induction it 
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Brahmavidya, the divine knowledge, which alone leads to immortality. 
There is a touching note of autobiography in the lines we quote below: 
‘The Brahmins have a tradition from God that they have strict orders 
from God to observe their ceremonies and hold their faith for ever. 
There are many injunctions about this from the divine authority in the 
Sanskrit language, and I, the humblest creature of God, having been born 
amongst them, have learnt the language and got. those injunctions by 
heart, and this nation (the Brahmanas) having confidence in such divine 
injunctions cannot give them up, although they have been subjected to 
many troubles and persecutions and were threatened to be put to death 


: by the followers of Islam.’ 


Yet rarely could we find a greater admirer of Islam and’ of other 
historic religions than Rammohun, who formulated, at that early age, the 
profound truth that ‘social laws depend on an understanding of each 
other's meaning’. That is why, even in the midst of heated contro- 
versies, veligious, social, or political, Rammohun ever showed that 


phenomenal lack. of personal bitterness, that enlightened tolerance, and that 


profound sympathy which lend an epic grandeur to his personality. He 
found ‘contradictory precepts’ clouding the cardinal truths of all religions, 
and he wanted to test them as to how far they were “consistent with the 
Wisdom and mercy of the great, generous, and disinterested creation’. 


PUBLICATION OF THE UPANISADS AND VEDANTA 

Twelve years after the publication of T'uhfat-u-Muwahhidin from 
Murshidabad, we find Rammohun finally established in Calcutta and 
Publishing, almost simultaneously in Sanskrit, Bengali, and English, his 
Studies on the Upanisads and Vedanta (1815-19). His was the earliest 
published study on those valuable texts of Brahmanical philosophy and 
religion. There were few good libraries in those days, excepting the libraries 
attached.to the Asiatic Society of Bengal and to the Fort William College 
Where rate books and manuscripts were being collected, through tlie 
Doble endeavours of Sir William Jones, Colebrooke, Carey, and others. 
*ammohun is now known to have possessed a house of his own in Calcutta 
as carly as 1792 and, consequently, might have frequented some of those 
E "in. and we find him writing with deep appreciation whenever he 
Cterred to the works of pioneer orientalists like Jones and Colebrooke.: 


DEBATES AND CONTROVERSIES 
dins But before settling down in Calcutta, Rammohun came into intimate 
act with the representatives of various sects, such as Vaisnavas Tantrikas 
$n A k 


lp; H 
Fide his Preface to Essay on the Rights of Hindus over Ancestral Property (1830) 
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embracing all that is best and enduring in the culture of the major 
branches of the human family. He was a veritable pioneer in collecting 
and publishing the texts of the Upanisads and Vedanta at that early age, 


and, not satisfied with that scholastic achievement, Rammohun ever strove 


to convey to common men and women the significance of those texts by 
means of lucid translations in the vernaculars. Some of his translations in 
Hindi are unfortunately lost. The Bengalis will ever remember Rammohun 
as their first grammarian (of course, he had his missionary predecessors like 
ir first inspiring prose-writer. Thus 
an orientalist, both in the department of 
as in Hindu law, were undisputed ; and 
to Europe, Rammohun had the honour of 
y the Asiatic Society of Paris as its first 


Rammohun’s contributions, as 
language and literature as well 


being nominated (July 1824) b 
Hindu honorary member. ^ 


. Why the orientalist Rammohun so vigorously championed the cause 
of the occidentali i 


public, challenging and being 
The politics of Rammohun 


S of scientific research lead 
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humerous nations and tribes existing are only various branches. Hence 
enlightened men in all countries feel a wish to encourage and facilitate 
human intercourse in every manner by removing, as far as possible, all 
impediments to it, in order to promote the reciprocal advantage and 
enjoyment of the whole human race.’ 

The last phrase of this valuable document, dated December 1831, was 
nothirig but an amplification of the same theme discussed in his earliest 
published treatise, Tuhfat-ul-Muwahhidin, of 1803. Everything that arrests 
and denaturalizes the healthy relations ‘of the whole human race’ must be 
oppdsed and fought to a finish. ‘This was what politics meant to him, and 
his politics of perfect candour and constitutional rhythm „was but another 
name for philanthropy. That was, probably, why ‘Jeremy Bentham, the 
great English philosopher, greeted him as ‘his intensely admired and dearly 
beloved collaborator in the service of mankind’. In his report submitted 
before the Judicial Committce of the British Parliament, Rammohun 
concluded by ‘beseeching any and every authority to devise some method of 
alleviating the miseries of the agricultural peasantry of India and thus 
discharge their duty to their fellow creatures and fellow subjects’. This 
friend of the poor ryots of India also befriended, with rare courage and fact, 
the last unfortunate Mogul emperor of Delhi, Akbar II, whose cause he 
Started championing as early as 1828. This led to his being sent out to 
England as the ambassador of the Mohammedan emperor, for whom 
Rammohun pleaded eloquently and secured the redress of his grievances. 

In his bold agitation against the Press Regulations of 1823, we find the 
Same grasp of general principles which elevates his ‘Petitions’ high above 
the level of occasional writing, so much so that those were supposed to 
have the dignity and conviction of an Areopagitica. “The attachments of 
the natives of India’, the Raja observed, ‘to the British Government must 
be as permanent as their confidence in the honour and justice of the 
British nation. Resistance of a people advanced in knowledge has ever 
been not against the existence, but against the abuses of thc governing 


Power.’ 

His specific observatio 
equally remarkable: 

ʻA Free Press has never yet ca 


ns on the value of the freedom of the Press arc 


used a revolution in any part of the 
World, because, while men can easily represent the grievances arising from 
the conduct of the local authorities to the supreme Government and thus 
get them redressed, the grounds of discontent that excite revolution are 
Temoved ; whereas, where no freedom of the Press existed, and. grievances 
Consequently remained unrepresented and unredressed, innumerable revo- 
Utions have taken place in all 2. of the globe, or if prevented by 
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Jains, Mohammedans, etc. He frequently arranged ME ee 
among them, during his residence at Rangpur (1809-14), where he is, sald 
to have made a careful study of Tāntrika works with the help of a Bengali 
mendicant named Hariharananda Tirthaswami. Rammohun’s appreciation 
of the Mahānirvāņa Tantra is an important link in this chain of evidence. 
He is also reported to have entered into discussion with another great 
scholar, Utsavananda Saraswati. But the discussion soon developed into 
‘downright controversy, from 1817 onwards, when we find Rammohun 
publishing the tract 4 Defence of H; indoo Theism in Reply to the Attach of 
an Advocate for Idolatry at Madras. Side by side with the pundits of Madras 
appeared stalwarts from Bengal, the Bhattachar 


un, who was s i 


$ Mis : nd him engaged in the historic 
controversy with the missionaries on the fundamentals of Christian 
religion. : : 

It is now 


: ; Rammohun 

ning hi ; n: 

Y demonstrate d b E his Cosmopolitan perso 
un; th 


€ Uni rojendra Nath'Seal in his 
H * 3 
controversialists met this versal Ma 


= "A So, when the Christian 
Pagan B 3 , 
that he deserved more a A Fhmana Philosophe 


a T, they soon discovered 
was already Pre-eminent in theologi. ^ onizing attention, Rammohun 
patriots, ever attempting to disentangle Ontroversies with his own com- 
faith and culture gle t 


from the debris of] c j eternal foundations of Hindu 
ina prolonged controversy With the €nturies . 


ES ? and if he engaged now 
they totally misunderstood the inner si Sen. Missionaries, it was because 
of Hindu spiritual idealism. India UR s Ue and the abiding gaans 
not feel the least humiliated before. the " Panisads and Vedan ligion 
so thè Raja maintained, an dhe expo Mpions of any other religion, 


Sed the fallacies and weaknesses of the 
* Rammohun Death Anniversary Address at Bares 
Ore 


on the 27th September, 1924. 
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overbearing polemists of early Christian missions of India. His legitimate 
pride in the spiritual heritage of his ancestors was clearly expressed through 
the following memorable lines: 

‘By a reference to history, it may be proved that the world was indebted 
to our ancestors for the first dawn of knowledge, which sprang up in the 
East, and thanks to the goddess of wisdom, we have still a philosophical 
and copious language of our own, which distinguishes us from other nations 
Who cannot express scientific or abstract ideas without borrowing the 


Janguage of foreigners.' 


CONSTRUCTIVE STATESMANSHIP 
_It would be doing, however, great injustice to this pioneer of our 
National progress, if by constant references to his controversies with his 
Own countrymen, as well as with foreigners, we exaggerate the apparently 


"destructive side of his genius ; for Rammohun left a record of constructive 
‘statesmanship, rarely paralleled by any other in that epoch of our history, 


€specially in the two vital departments of national education and national 
Politics. In modernizing our antiquated and effete system of education, he 
Shines as one of the founders of the Hindoo College, as the intimate friend 
and co-worker of David Hare and Rev. Alexander Duff, and, above all, as 
the most enlightened co-operator with every champión of science and 


: Modernism, official or non-official, who then came over from -Europe to 


Work in India. His letter on English education to Lord Amherst is a 
veritable landmark in the educational history of modern India; for he 
urged therein for the promotion of a more liberal and enlightened system . 
of instruction, embracing mathematics, natural philosophy, chemistry, 
anatomy, and other useful sciences, and for the establishment of a college 
With necessary books, instruments, and other apparatus. This was in 1823, 
more than a decade before the foundation of the first medical college in 
India, and more than a quarter of a century before the foundation of the 


first university in India. 


ORIENTALISM VERSUS OCCIDENTALISM 


Rammohun has been frequently misunderstood, because of hi 
zealous advocacy of occidental sciences and vigorous criticisms lev ve 
against the: mummified oriental systems of education. He yielded » E» 
one in his admiration for the deathless treasures. of ancient philosoph ye 
religion, both of his own country as well as of other oriental ja 3 v 
cluding even the Chinese, not to speak of the contribution of th c 
and the ‘Hebrews, the Persians and the Arabs. His rich mind e Greeks 
been compared by Brojendra Nath Seal to a universal ind has well 

619 sra! encyclopaedia, 


THE CULTURAL HERITAGE OF INDIA 


' the armed force of the Government, the people continued ready for 
CA was restored to the Indian Press by Sir Charles Metcalf five 
years after the death of Rammohun, but in the Free Press Dinner +e x 

| Sir Charles Metcalf at the Calcutta Town Hall (February 1838), Mr. = : 
an Englishman, proposed a toast ‘to the memory of -Rammohun oy’; 
which was seconded by Prasanna Coomar Tagore, a friend and colleague 

: of the Raja in the foundation of the Brahmo Samaj 


RELIGIOUS REFORMS _ 

As early as 1803, in his preface to Tuhfat-ul-Muwahhidin, Rammohun 
recorded in unmistakable terms his convictions about the unity of Godhead, 
‘and his life thereafter seemed to be but an improvisation on that theme. 
Almost simultaneously with his settling down in Calcutta, we find him, 
establishing the Vedanta College, in 1816, for the ‘propagation and defence 
-of Hindu Unitarianism’, Shortly before, Rammohun founded the Atmiya 
us contemporaries as members: Dwarka 
Tagore, Nanda Kishore Bose (father of 
(grandfather of Dr, Rajendra Lal Mitra), 
rit scholars, Pandit Sivaprasad Misra and 
joined the Sabha, Pandit Sivaprasad signed 


illustrio 


Sacred texts and the și hymns nd his 
‘friends, In 1819, a memorable : prr pees 
and Rammoh 
completely Vanquished the former in 


a discussion on idol-worship in the 
presence of the leading Citizens of Ca] ; 
who was the leader 


country, but roused the attention of his Euro 
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find that, in 1816-17, the Monthly Repository .of Theology :and General . 
Literature published a lengthy and appreciative review of the Raja’s Abridge- 
ment of the Vedanta. About the same time, Abbé Gregoire, Bishop of Blois, 
wrote a striking pamphlet in French in which we read: ‘The moderation with 
which he repels the attacks on his writings, the force of his arguments, and 
his profound knowledge of the sacred books of the Hindoos are proofs of 
his fitness for the work he has undertaken ; and the pecuniary sacrifices he 
has made show a disinterestedness which cannot be encouraged or admired. 
too warmly.' à ; 
In 1817, Mr, John Digby arranged for the publication of the first 
volume of the Raja’s work in London, and between 1823 and 1824, his . 
Precepts of Jesus was published by the Unitarian Society of London and 
was reprinted in America in 1828. From far-off America, Rev. H. Ware. 
of Cambridge (Mass.) corresponded. with the learned Raja on the prospects 
of Christianity in India. The famous controversy with the. Christian 
missionaries of Serampore, in 1821, was the result of the Raja’s converting, 
Mr. William Adam, the Baptist missionary, to his Unitarianism. The 
Trinitarian Christians made violent and often undignified attacks on the 
Raja through the pages.of the Friend of India and the Bengali Samacara 
Darpana. The Raja published at this‘ time his Brahmanical. Magazine, 
and when the Baptist Mission Press refused to print his First Appeal to the 
Christian Public, the Raja started his Unitarian Press (1823). The Atmiya 
Sabha meetings were discontinued after 1819, but the Calcutta Unitarian 
Committee was formed by the Raja in 1821, who raised a large sum to 
support Mr. William Adam, as well as to maintain the Anglo-Hindu School. 
Along with a few British barristers, attorneys, and merchants, we find, as 
members of the Unitarian Society, Dwarka Nath Tagore, Prasanna Coomar 
Tagore, and Radha Prasad Roy, the eldest son of the Raja, standing by his 


side. But occidental Unitarianism did not take root in Indian soil, and 


the Raja soon thought of establishing an indigenous institution based on 


the bed-rock of Upanisadic idealism. On the 20th August, 1828 (6th Bhadra, 
Saka 1750), at 48 Chitpore Road, Jorasanko, Calcutta, was founded the 
Brahmo Sabha, with Tarachand Chakravarty as its Secretary. “Two Telugu 
Brahmins used to recite the Vedas in a side-room, screened from the 
View of the congregation, where non-Brahmins would not be admitted ; 
Utsavananda would read texts of the Upanisads, which were afterwards 
€xplained in Bengali by Pandit Ramchandra Vidyavagish, who would then 
Preach or read the sermons, some of which were written by Rammohun Roy. 
Singing of hymns terminated the ceremony. The services of the Brahmo 
History of the Brahmo Samaj, I. 
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a ular name of the Brahmo Samaj) began to attract a large 
iX ER Briten, so that within two years Rammohun was able E 
raise sufficient funds for the purchase of a house to serve as the mp 
place of worship for the members. Mr. Montgomery Martin in his 
History of the British Colonies gives the following account of the opening 
ceremony of the Brahmo Samaj at this new house at 55 Upper Chitpore 
Road (at present occupied by the Adi Brahmo Samaj of Maharshi Devendra 
Nath Tagore): 

‘The institution was opened by the late Raja Rammohun Roy 
accompanied by the writer (the only European present) in 1830. There 
were about 500 Hindus present and among them many Brahmins who, 
after the prayers and singing of hymns had been concluded, received gifts 
in money to a considerable extent.’ 


That Rammohun devoted a considerable part of his fortune to the 
propagation of the cause was attested by another European contemporary; 
James Silk Buckingham, the editor of the Calcutta Journal: 


‘He has done all this, to the great detriment of his private interests, 


ness and jealousy of all the great functionaries 


Chu and supporting the Unitarian Chapel, she 
Unitarian Press, and the expense of his own publications . . . out of a — 

devotes more than one-third to acts of the 
purest philanthropy and bene 


ning glory of his career as a scholar, 
: i We can easily understand why he laid so much 
emphasis on unity in this land, where man and man, sect and sect, com- 
! ere weakened and degraded through irrational 
and interminable wranglings resulting in disunion. The success of his 
pioneer activities in connecti i 


‘And that in conducting 
or inanimate, that has been, 
as an object of Worship, b 
slightingly or contemptuou: 


the said worship or adoration no object, animate 
or IS, or shall hereafter become, or be recognized, 


Y any man or set of men, shall be reviled or 
praying, or in the hymns, 


s ge: of or alluded to either in Up 
: or other m à 
or used in the said Messuage or Dudas of worship that may be delivere 
'And that no sermon, : 


preaching, discourse, prayer, or hymn be 
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delivered, made, or used in such worship but such as have a tendency to 
the promotion of the contemplation of the Author and Preserver of the 
Universe, to the promotion of charity, morality, piety, benevolence, virtue, 
and to the strengthening of the bonds of union between men of all religious 
persuasions and creeds.’ 


MAHARSHI DEVENDRA NATH TAGORE 


The relation of Rammohun Roy with the personalities and movements 
of the subsequent epochs was so intimate that a learned Christian writer, 
Dr. H. C. E. Zacharias, in his famous book Renascent India observes: 

‘Of such personalities—good, bad, ahd indifferent —who have become 
prominent in this Indiar renascence, the number is very great indeed and 
ever swelling ; but, in the last instance, all teally can be said to go back in 
their spiritual parentage to one man—Rammohun Roy. 

*Rammohun Roy and his Brahmo Samaj form the starting-point for 
all the various reform movements—whether in Hindu religion, society, or 
politics—which have agitated India during the past hundred years and 
which have led to her wonderful renascence in these our own days.’ 

When Rammohun ‘passed away in distant Bristol, fighting till the 
last days of his life to vindicate the rights of his countrymen, his Brahmo 
Samaj, here in India, was little more than an aspiration and a dream. For 
years after his death, Pandit Ramchandra Vidyavagish kept the lamp 
burning, and it was only in 1843 (7th Pausd; Saka 1765) that Devendra Nath 
Tagore, son of Dwarka Nath ‘Tagore, brought a new inspiration and 
strength to the Samaj. He underwent a formal ceremony of diksa 
(initiation) at the hands of Vidyavagish, who lived to pass the torch, as it 

` were, to this spiritual successor of the Raja. Born in 1817, Devendra Nath 
Tagore, eridowed with an inborn hankering for things spiritual, as we 
read in his remarkable Autobiography, came across, accidentally, the opening 


verse of the Isa Upanisad: ‘God is immanent in all things, in whatsoever 


lives and moves in the universe: enjoy therefore without being attached ; 


covet not the wealth belonging to others.’ 
This spark of ancient Indian wisdom would have had a poor chance 
of blazing forth into conviction, had it fallen on the damped religious 


Spirit of early nineteenth-century Europe, convulsed with the stormy 


competition for material wealth engendered by the Industrial Revolution. 
i : it brought a different kind of 


But to Devendra Nath, the young mystic, 

revelation. Born and brought up, as he was, in the lap of luxury, he 

felt the imperious call of the Essential, drowning the clamour of gaudy 

unessentials, In October 1839, he established, with some of his friends and 

relatives, an association which grew into the Truth-teaching Society or 
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Tattva-bodhini Sabha, which marked an epoch in the literary and spiritual 
history of eastern India. Starting with only ten members, whose number 
later rose to five hundred, the Sabha attracted some of the leading men of 
that period, including the Raja of Nadia, the Maharajadhiraja of Burdwan, 
and others. - s / 

"Being an association formed by young men, it spontaneously took to 
the idealistic training up of our youth under that eminent scholar Akshoy 
Kumar Dutta, who is one of the rare writers of early Bengali prose and 
who gave us a famous study on the 'Religious Cómmunities of India' 
(Bharatavarsiya Upisaka-sampradaya). He was also the first editor of the 
monthly journal of the Society, Tattva-bodhini Patrika, which marked an 


epoch in the history of Bengali literature. Some of the outstanding 
litterateurs of that age, Pandit Iswar Chandra Vi 
E bo priu It began to publish a 
ranslation of the üller was studying the 


pr under the great French Sanskritist, E. Burnouf. 


While, in 1845, the Brāhmo Samāj 
oclaiming the Vedas and Vedāntism 


there were perfect tolerance 5 a quarter of a century earlier. But 
members of the Sabha man Pas Openness to conviction amongst the 
especially the rationali, y of whom did not believe į ic i ibili 

p y the rationali - DC!ieve in Vedic infallibility, 


ü 
Nath paid a LA GA 1€ group headed b 
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the Brahma Dharma, a compilation from the Upanisads published by 
Devendra Nath. 

Rationalism thus triumphed over creeds and cults and, quite in 
keeping with the tradition of Rammohun, it refused to remain as a mere 
intellectual pastime. On the contrary, it began attacking some of the 
fundamental iniquities and abuyes of society. Intemperance, polygamy, etc. 
were denounced ; widow remarriage and female education were strongly 
advocated by the Brahmo Samaj of Devendra Nath, expressed through his 
famous Patrika (1850-55). A little tired with rationalistic debate, in the 
course of which some members proposed to settle their belief in God by 
counting votes, Devendra Nath retired to the Himalayas and for a couple 
of years (1856-58) ‘remained absorbed in studies and meditation. When 
he returned from the hills, he rejoiced to find a new recruit in Keshub 
Chandra Sen, the grandson of Dewan Ramkamal Sen, the first Indian 
Secretary to the Asiatic Society of Bengal. Keshub, a talented young man, 
was born in 1838 and was then barely twenty. We turn a new leaf in the 
history of the Brahmo Samaj with the Devendra Nath-Keshub episode. 


DEMOCRATIZATION AND EXPANSION 

Keshub was drawn to the Brahmo Samaj by a chance study of What is 
Brahmoism, a tract of Rajnarain Bose who, along with Akshoy Kumar 
Dutta and Iswar Chandra Vidyasagar, continued to be a literary and in- 
tellectual exponent of Brahmoism. The Brahmo Samaj was managed by 
the Tattva-bodhini Sabha, and the Secretary of the Samaj was the illustrious 
Vidyasagar, who resigned the post in 1859, owing to some differences of 
opinion regarding administrative details, and Devendra Nath and Keshub 
Chandra became the Joint Secretaries of the Samaj, which took over the 
printing press, the library, and other properties of the Sabha, then dying 


a natural death. To inaugurate, as it were, a new period of expansion, the 
lon in September 


two leaders, young and old, undertook a voyage to Cey. 
1859, which must have opened a new perspective to them. On his return, 
Keshub developed a youth movement, delivering addresses and publishing 
tracts such as Young Bengal, This is for You etc., which attracted a large 
- number of young men and college students to the Samaj. Vidyasagar had 
retired, but his noble championing of the cause of the poor Hindu widows 
inspired this leader of the younger generation, for we find Keshub utilizing 
the stage to rouse public sympathy, through the performance of the sensa- 
tional drama Vidhava-vivaha. The enthusiasm was irresistible, especially 
after 1861, when Keshub gave up à lucrative government post in. the Bank 
of Bengal and, with his young idealistic friends and colleagues, organized 
a spiritual fraternity, the Sangat Sabha. Here, by the side of the Hindu 
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scriptures, we find the works of Theodore Parker, Hamilton, Victor Mi 
and Prof. F. W. Newman studied with rare zeal. But it was not en Ann 
book-worms or theologians indifferent to the conditions around t n : in 
we find Keshub publishing 4n Appeal to the British icit Oo fund 
promotion of mass education in India, which was circulated in ng int 
through his learned correspondent Prof, F, W, Newman. Such a p ne 
programme was more remarkable, as it came within three years rom e 
foundation of universities in India (1858). In 1861, Keshub also ri 
relief funds to Mitigate the sufferings of millions in the then North- 
Western Provinces, ravaged by a terrible famine. Thus social service oan 
to be a part of the work of the Samaj, and in the same year, which witnesse 


the birth of Rabindranath, Keshub Started, with the financial backing of 
. Devendra Nath i 


» the influential journal, Indian Mirror, which, "E 
with the Hindoo Patriot, edited by Harish Mookerjee and Kristo Das Pal, 
came to be the harbinger of socia] a 


nd political reform in our country. In 


y. His brochure, The 


associates, who 
Women, Vama-bodhini, in 1863. Courting persec 
these Young reformers defed caste, 


celebrated intermarriages, and tried 
in many ways to remove the barri 


Started the first journal for 


. ere were then 54 Samajas: 
3 5 2 in North-Weste inces, 1 in the Punjab, and 1 in 
Madge T of boys’ and girls’ schools were maintained 


y the Veda Samaj of 
n all-India movement. But, 
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unfortunately, in the course of the years 1865 and 1866, the difterences 
between the old conservative party and the party of youthful reformers 
came to be so serious that a schism was inevitable. The old party shrank 
into the Adi Brahmo Samaj, and the new party formed the Brahmo Samaj 
of India (1866). ‘The attitude of Devendra Nath during this party 
struggle was as calm as it was dignified and, till his last days, he continued 


to welcome and support every earnest Brahmo who cared to seek his 
advice. Laying the foundation of Santiniketan Ashram, which was later 
to be the principal seat of activity of Rabindranath, Devendra Nath 
Tagore, the venerable patriarch of the Samaj of Rammohun Roy and 
revered and loved by all sections of the community as Maharshi, passed 
away in 1905. 

. ‘He was without so long; but now He revealed Himself to my spirit 
Within; I beheld Him in my soul.’ Such profound lines from the pages 
of his Autobiography go to prove that modern India was not all mad for 
modernism, but that the eternal search of India for immortality, instead 


of material wealth, was still being expressed through the lives of our 


modern mystics. 


«HE BRAHMO SAMAJ OF INDIA 

When, on the 24th January, 1868, Keshub laid the foundation of the 
Mandir of the Brahmo Samaj of India (Bharatavarstya Brahma Samaj), 
a big sankirtana party went round the city singing the memorable song: 

‘To grant salvation the merciful God has sent His new faith of 
Brahmoism. Lo! the gates of salvation are wide open ; He calls one and 
all; entrance through His gate is free ; no one ever retürns disappointed ; 
the rich and the poor, the wise and the ignorant, all are equally welcome 
there. 
'Men and women of all classes have an equal right ; whoever truly 
loves God, the same shall be saved, there .is no caste distinction here.’ 

Henceforth, in most of the utterances and writings of Keshub, we 
find a great spirit of catholicity and earnest endeavour to harmonize the 
apparently conflicting creeds of all religions. But he was misunderstood, 
for his lecture ‘Jesus Christ: Asia and Europe' (1866) encouraged a 
Christian preacher, Mr. Tinling, to hope for the conversion o£ the Brahmos 
into Christianity. His jntroducing devotional exercise through sankirtana 
branded him, in the eyes of radical Brahmos, as a backslider to Vaisnavism, 
s A result of the influence of his devoted. friend Vijay Krishna Goswami. : 
, With the same curious logic, some may consider him to be a Sakta, because 


“in. a prayer included in his., Siksa-sangraha (1866) Keshub cries out 


Passionately, ‘Oh Thou Mother Divine! bind me with Thy mercies’. 
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; d he 
j in his soul, an 
he fact is that the deep sentiments of bhakti surged m h : E ane, 
a oe E w mysticism of his own based on the reconciliation o dee: h : 
^ a nev : e : : 
cn found its culmination, in January 1881, in ccn P m ee o 
» SN w Dispensation (Nava Vidhan). Eleven years E : ` h s € 
k B l ess as a spiritual ambassador o: 
a had a phenomena succ vean 
isited England, he ; : em 
eat social reformer, who promo nt m 
ndia, no less than as a gr : oo 
: des in this caste-ridden country, who waged the early campaign 
ma o 


f 
ed eloquence, could make the heart o 
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Indian and more Asiatic, as we feel from his prophetic lines in 'Asia's 
Message to Europe’. (20th January, 1883): 

_ ‘Iam a child of Asia; her sorrows are my sorrows, her joys are my 
joys. From one end of Asia to the other, I boast of a vast home, a wide 
nationality, and an extended kinship. Upon Asia's soil have flourished 
and prospered those at whose feet the world lies prostrate. The great 
religions which have given life and salvation to millions of men owe their 


origin to Asia.’ 


THE SADHARAN BRAHMO SAMAJ 


Keshub died prematurely when he was about forty-six, only three 
years after his proclamation of the New Dispensation. A man of masterful 
personality, Keshub had many difficulties as regards the financial and 
administrative aspects of the Samaj. As early as 1871-72, we find that 
some of his junior contemporaries were becoming impatient, owing to the 
lack of a rational and constitutional procedure in the Samaj, which they 
thought was more or less dominated by one individual. This constitutional 
party, moreover, did not like certain conservative tendencies among’ the 
entourage of Keshub. The radical group organized itself, in 1874, as the 
Samadaréi party, counting among its leaders, A. M. Bose, a Cambridge 
wrangler and one of the earliest leaders of the Indian National Congress, 
D. M. Das, the uncle of C. R. Das, and D. N. Ganguli, who risked his life 
investigating the pitiable condition of the coolies of the tea-plantations in 
Assam. They were soon strengthened by the comradeship of Nagendra 
Nath Chatterjee, the biographer of Rammohun Roy, and Pandit Sivanath 
Sastri, the life and soul of the Sadharan Brahmo Samaj. A temporary 
reconciliation between this radical group and the conservative group 
of Keshub was effected through his granting a sort of a representative 
assembly composed of the members of both parties. But the unfortunate 
controversy growing out of the marriage of his eldest daughter with the 
prince of Cooch Behar, in contravention of Act 3 of 1872 which fixes the 
Marriageable age for girls at ‘fourteen, completed the rupture. On the 
15th May, 1878, the new party held a public meeting in the Town Hall 
and formally organized the Sadharan Brahmo Samaj. The venerable 
Maharshi Devendra Nath’ sent his message of blessing to the new Samaj. 
At the time of this second schism, there were 124 Samajas: 80 in Bengal, 
8 in Assam, 6 in Bihar, 11 in North-Western Provinces, 5 in South India, 
5 in Oudh, 7 in Bombay Presidency, and 2 in Sind. Altogether they 
Conducted 21 periodicals in English, Bengali, Marathi, Urdu, and Hindi. 

The foundation of the Sadharan Brahmo Samaj Mandir was laid on the 
llth Māgha, Saka 1800 (a.p. 1878), the building fund of which received 
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numerically small family of social-radicals have ever tried through their 
best representatives, like J. C. Bose and P. C. Ray, Aurobindo Ghosh 
and Bepin Chandra Pal, Lord Sinha and C. R. Das, and Sarojini Naidu 
and Sarala Devi Chaudhurani, to further the cause of social, educational, 


and political advancement of India. 
It is a matter of sincere congratulation that both during the celebra- 
Samaj in 1928, as well as during tlie 


tion of the centenary of the Brahmo 
death centenary of its illustrious founder, Raja Rammohun Roy, in 1933, 
Buddhism, Sikhism, Arya Samaj, 


representatives of Islam, Christianity, 
the Ramakrishna-Vivekananda Movement, and various other denominations 
of Hinduism participated in a most laudable spirit of fraternal co-operation. - 


In the Parliament of Religions in Chicago, Swami Vivekananda sat side by 
side, with Pratap Chandra Mazumdar, and in the one held at the Senate 
Hall, Calcutta University, under the auspices of the Brahmo Samaj 
Centenary, the spirit of fellowship through religion, which was the basic 
principle of Brahmoism, came to be gloriously vindicated by the delegates 
and representatives of the various religious denominations of the East and 
the West. The incarnation of this spirit of tolerance and fellowship was 
our national poet Rabindranath Tagore, the son of Maharshi Devendra 
Nath and the spiritual grandson of Rammohun Roy. The deathless truths 
of the Upanisads, on which the Raja and his noble successors based the 
Brahmo Samaj, found their universal expression through the creations 
of Rabindranath, the poet laureate of Asia, who was, during his lifetime, 
hailed by the republic of letters as a world-poet. His Naivedya and 
Gitanjali, Sadhana and Creative Unity, and Personality and Religion of 
Man, to mention only a few of his immortal creations, have won for India 
a permanent place in the world of beauty and truth. And in this age, 
when Mahatma Gandhi has opened a new chapter in the history of modern 
India, with the solemn declaration of rights of all individuals, high or low, 


Brahmana or pariah, we feel that the struggles of the Brahmo Samaj in the 
Vindication of the principles of equality and unity have not been in vain, 
lue in our national history as well 


and may have lessons of permanent va 
as in the general progress of humanity in the orient. 
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DAYANANDA AND THE VEDAS 
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THE ARYA SAMAJ 
Says Edward Carpenter in his Art of Creation: : "The same 
germinal thoughts of the Vedic authors come all the way down history 
even to Schopenhauer and Whitman, inspiring philosophy after philosophy 
and religion after religion.’ 
DAYANANDA'S ATTITUDE TOWARDS OTHER RELIGIONS 


" 


Elements of truth are present in every system of divine faith. While 
prophets in every land have tried to unite humanity, it is the priests that 
have sown seeds of discord and disunion. Swami Dayananda raised his 
mighty voice against the confusing babble of the priests. He went so far 
as to invite a conference of the representatives of all religions on the 
occasion .of the Delhi Durbar in 1877. Keshub Chandra Sen, Sir Syed 
Ahmad, and Munshi Alakhdhari were among those who responded to the 
invitation. Dayananda's proposal was premature, but his idea that the 
exponents of various faiths should put their heads together to evolve 
a formula of united activity was unique in those days, when ideas of jehads 
and crusades prevailed, and signified the true conception of religion that 
it was a unifying and not a dividing force. Though the conference led, at 
that time, to no practical result, yet it paved the way for the later religious 
Parliaments and conferences, in which preachers of different faiths met 
on a common platform and offered to one another the olive branch of 
Boodwill and peace. To Swami Dayananda, truth, wherever it is found, is 


of the Veda. 


SOCIAL REFORM AND EDUCATION 

Like every reform movement, the Arya Samaj set itself first to purge 

the society, in which it had arisen, of its rampant evils. The Vedas enjoin 
Worship of one formless God. Service of elders, literally ‘fathers’, of 
individual families and of the community at large, is repeatedly insisted on. 
Varna-vyavasthà, as taught in the Veda, is the fourfold division of society 
based on the character of individuals. The Vedic conception of marriage 
ls that of a sacrament that binds a grown-up couple in matrimonial bonds, 
While the status of woman, recognized in that hoary scripture, is that of 
à divine helpmate of man in all the spheres, private and civic, of human 
life. The propaganda of the Arya Samaj has, in the provinces in which 
it has had the opportunity of working, extirpated social abuses, which were 
a perversion of these divine behests. The Arya Samaj regards untouchability 
as un-Vedic. It has invested lacs of ‘untouchables’ with the sacred thread 
and thus made them honourable members of the Hindu society, enjoying 
the: same social rights as the so-called caste-Hindus. The portals of the 
n even to non-Hindus. Historical 


edic Church have been thrown ope 
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researches have proved that Hinduism assumed it 
in the days of its decadence. 
Greeks, Scythians, and Hünas, 
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the second century s.c., found 
the adoption of the Vasudeva 
Even so late as the middle 


s non-missionary character 
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Hindu society. An inscription belonging to 
at Besnagar near Bhilsa, bears testimony to 
cult by Heliodorus, a Greek ambassador. 
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non-Hindus, have cost the Ar 


preferred death to submission to the arrogant demands of unreasonable 
superstition and wilful fanaticism, j 

The uncompromising attitude of the Arya Samaj against what it 
regards as ‘false gods’ and the gauntlet it has thrown in the name of the 
ancient ysis have earned it the epithets ‘Church militant’ and ‘aggressive 
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THE ARYA SAMAJ 
to the graduate, and even post-graduate, standard. It has resuscitated the 
Vedic and Sanskritic studies and assimilated to them modern art and science. 
By the revival of the ancient institution of brahmacarya and by giving 
morality the first place in its scheme, the Arya Samaj has made it possible 
to make character the basis of juvenile education. In times of earthquakes, 
floods, and famine, the work of relief undertaken by the Arya Samaj has 
meant a new lease of life for many a distressed individual, family, and 
‘community. By starting widows’ homes and orphanages, it has made 
provision for the maintenance of the needy, who, otherwise, would have 
been the waifs and strays of humanity. Many of the important reform 
Movements in the Hindu society have found the Arya Samaj in the vanguard. 
This position has been won at the cost of continued sacrifices and privations. 
Being champions of the lowly and the lost, the Aryas have had to face the 
Opposition of the orthodox and the calumny of the unscrupulous. But they 
clung to their post and won in the end, so that today, emulating the example 
set by the Arya Samaj, other societies too have opened institutions for the 
education of the masses and relief of the distressed. In the matter of social re- 
form, a common outlook is fast developing in the whole Hindu community. 
All this tremendous work has been accomplished by the Arya Samaj 
on the basis of a constitution devised in accordance with the teachings 
of the Vedas, which in itself is a landmark in the history of the 


Hindu religion. 


THE PRINCIPLES OF THE ARYA SAMAJ 

as founded on the 10th April, 1875, at Bombay. 
1 of the principles formulated then, the original 
a central Samaj in every country and 
append to it a network of subordinate Samajas, which might cover every 
town and village. In practice, however, this plan did not succeed. The 
World was not yet ready for concerted activity on such a large scale. In 
every large town, where Swami Dayananda went, he opened a Samaj, which 
Was constitutionally independent of other Samajas. 

í With the opening of the Arya Samaj at Lahore on the 24th June, 1877, 
the constitution of the Arya Samaj underwent a formal change. Its niyainas 
9r principles were precisely stated. The upaniyamas or rules and regulations 
Were re-drafted and incorporated in a separate document. Their im- 
Portance was recognized to be subordinate to that of the niyamas. In the 
niyamas, after stating the two principal items of the creed, namely, belief 
in God and faith in the Vedas, the universal objects of the Arya Samaj were 
Set forth in outline. The niyamas, formulated by Dayananda himself, run 


35 follows: 


The Arya Samaj w 
As is evident from a perusa 
plan of the founder was to establish 
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The first (efficient) cause of all ee and all that is known throug 
know. i e$vara (supreme Lord). 
u— ere Sirius di i and blissful. 
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unequalled, the support of all, the master of 
unaging, immortal, fearless, eternal and holy, 

Vedas are the Scripture of true know 
of the Aryas to read them 
being read. 


One should always be ready to accept truth and give up untruth. 


í ; i.e. 
Everything should be done according to the dictates of dharma, i 
after due reflection over right and wrong. 


The primary object of this Society is to do good to the whole world, 
that is, to look to its physical, social, and spiritual welfare. NOS 
; regulated by love and justice, 1 


He is formless, 
unchangeable, beginningless, 
all, omnipresent, immanent, 
and the maker of all. 

ledge. It is the first duty 
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it is necessary that every one of its members should assume a part of the 
rôle of the priest himself. : 

What Swami Dayananda found impracticable in his own day-has, with 
the passage of time, become practicable. The Arya Samàjas in the different 
provinces have organized themselves into compact bodies called Pratirfidhi 
Sabhis, to which they return members in proportion to their own numerical 
strength. The followers of the Arya Samaj in some of ‘the British overseas 
colonies have also evolved their own Pratinidhi Sabhas. All these Sabhas, 
within India as well as overseas, send representatives to the International 
Aryan League or the Sarvadesika Arya Pratinidhi Sabha, which has its © 
headquarters in Delhi. In order to settle questions of creed, a Dharma Arya 
Sabha has been established under the auspices of this Sarvadesika Sabha. ` 

'The inspiration of Dayananda was derived from personal communion 
with the Divinity. Of this, we find ample glimpses in his autobiographical 
and devotional writing. He was a dynamic saint and has imparted his 
dynamism to the entire Arya Samaj, which serves as a channel for. the 
distribution of his inexhaustible spiritual resources. The Arya Samaj is 
Dayananda writ large, and it reflects his versatile personality. It has in it 
Saints, philosophers, organizers, scholars, thinkers, and the laity—all 
reflecting in their different prisms, in protean ways, the light of the brilliant 
sun of lofty moral and spiritual ideals that Dayananda embodied. "There. 
is no doubt that his personality will leave its impress on humanity, and will 
influence, in an increasing measure, the religious history of India and 


the world. 
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HE name ‘Theosophy’ is an exact translation. of the mou 
Sanskrit term “Brahmavidya’, for it is made up of the two Greck words 
theos, God, and sophia, wisdom, Its first use was in the third century M 
in Alexandria by the Greek philosopher Iamblichus. He used the term 


$ : j hich: were 
to mean the inner knowledge Concerning the things of God, which we 
taught in Greek mysteries. The word 


popularized by the Theosophical Society, 
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the intermediate state, and the heavens, in which a complete life-period 
is passed, and until he has reached human perfection, when he enters the 
company of ‘just men made perfect that rules and guides the evolving 
lives in all stages of their growth. 


GENERAL IDEAS OF THEOSOPHY 

Closcly analysing the above principles, we find that modern Theosophy 
can be described as follows: 

(1) It is not an atheistic philosophy, but the reverse. It starts with 
the assertion of the existence of a divine, absolute Principle. This 
Principle reveals itself in a cosmic process, which is the universe, through 
a series of emanations. 

(2) The universe is a process of the unfoldment of potentialities. 
These potentialities are both cf the universe and of the individual soul. 
This unfoldment is not a mechanical process, but one planned from the 
beginning by the Creator, who is the first emanation, and through whom 
all successive emanations appear. Though each individual soul is rooted in 
the absolute Principle as a potentiality, it is I¢vara, the first emanation, 
that awakens all potentialities into active Jivas, in the same way as the 
Womb of the mother is necessary before the germ, which is the embryo, 
can grow. 

(3) The cosmic process is accepted as real and not as Maya or illusion, 
though the full and inmost nature of Reality cannot be grasped by the 
human brain. 

called evolution, takes place not only in the visible 


(4) This process, 
Parts of the universe, but also in those more extensive parts of it which 


are invisible. ‘These invisible parts consist of planes or worlds (lokas) 
, Composed of finer matter. 
(5) There is a cyclic nature in the development of the universe, since 
there are periods when activities begin, come to their maximum, and then 
diminish, to be followed by a period of quietude. During this. period of 
Pralaya or cessation, however, the results achieved by the work of the 
Universe are not destroyed ; they become germinal, so that at the next 
awakening of activity the work is carried on to greater heights from the 
Point where it was suspended. l 
(6) The Absolute emanates souls from within Itself. Therefore every, 
soul, called a monad, is fundamentally divine and of.the nature. of the 
Absolute, and partakes of Its triple nature of Sat, Cit, and Ananda 
absolute Being, pure Intelligence, and perfect Bliss. But when emanated, 


the monads are in a state of unawareness, and they may be thought of as 


dormant, as the germs in seeds are before they germinate ; they become 
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awake and aware through a Process which has been termed ‘the descent 
into matter’. , ee 
(7) This descent into matter is a Process in which the dormant monads 
ncasements of matter, so as to receive 
ly awaken them into awareness. For 
invisible worlds of matter, in grades 
‘elemental kingdoms’. Then in the 
mes encased in mineral matter, then 
l in the forms of animals. The monad 
is still. dormant ; the first signs of it 


S awakening are seen when an animal 
responds to human affection, or when the animal’s intelligence. shows 
guidance, Thereupon follows a great 
© self-conscious evolution. This climax 
idualization’, Thenceforth, the monad 
om other souls, though sharing with 
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for ourselves by infringing the laws of nature through our ignorance of 


i them. 


(11) Rebirth, life after life, has as its purpose the gaining of experience, 
so that right action may become natural to man. Since the purpose of exist- 
ence is to be a conscious co-worker with the Divinity, a life of righteousness 
becomes the highest mode both of fulfilling the divine plan and of unfold- 
ing the highest in oneself. - But this perfect life is not achieved at once. ` 
Many experiments have to be made by a person before he knows for 
himself the fundamental laws of righteousness that exist in his own inmost 
nature, for every law of right conduct proclaimed to him by the great 
founders of the religions is only an exteriorization of the divine nature 
latent within him. But he must be sure that the law is his own and not 
another's. Through many a blunder, and at the cost of suffering due to 
his ignorance, he discovers at last his own true self. 

(12) All the’pains, which come as the result of blunders in testing the 
divine law, have as their purpose adjustment or rectification, in order to 
make the soul aware of the existence of that law. Misery and suffering 
have as their ultimate gain the illumination of the soul. Similarly, through 
co-operation with the law, and from the resultant joy and happiness, the 
soul grows in illumination. ` 


REINCARNATION AND LIBERATION 


These general ideas of the Theosophical philosophy are further devel- 
oped by the following teachings. Rebirth takes place in the many races of the 
world. In fact, the many races which appear age after age are part of the 
divine plan, so that through incarnations in them the souls may gain the 
necessary experiences. Each race that appears in the course of the world's 
history has its own variations and differences not only in the structure of 


the physical body, colour of the skin, texture of hair, etc.; but also in its 


neural and psychological responses to visible and invisible influences. Each 
‘ ded to awaken certain aptitudes 


race with its special characteristics is inten 
which are latent in the soul. Again, each race has its habitat in a part of 


the globe with its own environmental characteristics ; and these characteris- 
tics are intended to mould the forms of response on the part of the soul 
to the influences of the Divine, which surround it all the time and are 
striving to awaken it. Similarly, the varying traditions of the races in 
different countries of the world are all intended to 'awaken some 
attribute of knowledge, or power, or love, which is dormant in the soul. 

In the process. of reincarnation, the soul lives in bodies, both of man 
and of woman., . The two sexes are expressions of two ‘polarities of conscious- 
hess-and of action in the soul; and the soul, which has within itself the 
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attributes of both sexes, must awaken the highest c 
incarnation in each Sex. Ther 
nor inferiority in woman ‘as Woman. 


nations, which are necessary for a soul before it attains to perfection, it 


Ssa man. The soul will be by turns 


r, wife, and mother, 
From what has been said, it will be oby 
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formulated by the Divinity, which is being steadily put into execution by 
Its agents, who are Its emanations. The perfected man is the adept who 
has linked his liberated consciousness with that of the logos, the ocean of 
divinity, and thenceforth is, in a sense, an avatara who has descended from 
on high. He has still within him, however, all the attributes of humanity, 
With the memories of his past struggles, but is joined to the divine conscious- 
ness, which is now his. 'The adept is not merely an embodiment of 
divinity, but he is also perfect in human sympathy. 

These perfected men, according to the Theosophist, work in graded 
ranks. They form an organization called the Great Hierarchy or the Great 
White Brotherhood. They are not all of equal capacity, because some 
achieved liberation ages ago and others but recently, and therefore the 
former have a longer record of work and experience. But all of them are 
united by one will, which is to serve the plan of God for men. They are 
the flowers of the evolutionary process, since their consciousness is all the 
time in intimate communion with that of the Divinity. The adepts are 
of seven types of temperament or action called the seven rays. They have 
three chiefs under whose orders they work, and these are: (1) the lord 
of the world, who is the head of the Great Hierarchy, (2) the Buddha, and 
(3) the Mahacohan. 

The work of the adept brotherhood consists of the supervision of all 
the world's processes, visible and invisible. Associated with them are 
Various types of orders of ‘souls of other forms of evolution, who are 
called devas or angels. There are grades among them, some being the 
great devas and others lesser or minor devas, but all: work under the 
direction of the head of the Great Hierarchy. The adepts and the devas 
working in unison do the following: ] 

(1) They supervise all physical phenomena concerning nature. What 
we usually term natural laws are in reality forces which are controlled and 
directed by mighty devas and adepts. 

(2) The diverse races are guided in their origin and in their migra- 
tions by the adepts. Various parts of the earth are peopled according to 
the needs of humanity. The clash of races and their exparision, the 
peopling of unoccupied territories, the colonization of foreign lands, etc. 
all take place under the guidance of the Great Hierarchy. 

(8) All religious teaching, which ‘appears either through great 
religious founders or through minor teachers, is directed by the adepts. 
The greatest religious teachers are the adepts themselves, who appear 
among mankind to give such type of religion as is best suited for the people 
to whom they come. Also, wherever there is any religious leader who, 
though not advanced sufficiently to be an adept, is nevertheless unselfish 
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in his devotion to mankind, he is inspired by the adepts. It is well known 
that even among the traditions of primitive and barbarous cults of worship 
among sàvages, now and then there appear traces of a higher cult of purity 
and dedication. This is usually attributed by the savages to some wonder- 
ful being who once appeared among them. Such a being was one of the 


adepts, or one of their disciples, who implanted among the savages the 
higher teaching. 


(4) All the developments 
industrial expansion, etc. are un 
.angelic brotherhood. Indeed, 
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ATTITUDE TO LIBERATION 


On all sides therefore, as the Theosophist looks at the myriad mani- 
festations of life, he sees them all striving towards liberation or self- 
realization. But this liberation is not an escape from an inevitable Maya, 
or from an evil process of undeserved suffering. ‘The striving is like under- 
going training in a laboratory, or in a gymnasium, or in a workshop, in 
order to become an expert. The aim of existence is to become a conscious 
co-operator in the divine plan and a channel for the expression of divine 
immanence. This wonderful heritage is not reserved only for a few, whom 
we call saviours, but is the heritage of every soul, however low he may 
seem to be at present. 

In the process of self-unfoldment leading to liberation, a person is not 
left alone to work out his destiny. While the divine nature is resident in 
him in its fullness, and no one can add to it from outside, nevertheless he 
can be guided to achieve his liberation as speedily as possible: To aid people 
f the adepts or ysis, called ‘masters of the wisdom’, 


in this task, certain O 
them in various forms of work for 


accept candidates as their pupils, to train 
mankind, and through that work to help them achieve their perfection. The 


modern Theosophical movement has strongly emphasized the fact that adept 
teachers still exist, and that the way to find them is open as of old to those 
who prepare themselves to tread the path of holiness through purity of 


life and self-sacrificing service. 


ATTITUDE TO HUMAN AFFAIRS 


From these fundamental postulates of ‘Theosophy, an attitude arises: 
towards life which is characteristic of the true Theosophist, whether he is 
. formally a member of the Theosophical Society or not. He holds that all 
religions are derived from- one source, and that therefore no one single 


religion is the exclusive road to salvation. He recognizes various grades in 


religious thought, because the term ‘religion’ covers not only forms ‘of 
loftiest worship, but also modes which are characteristic:of the most ignorant 


Savages with their crude beliefs. But each religion is considered by the 


Theosophist as having its róle to fulfil in a great plan for all men, just 


as the seven rays in the solar spectrum have all their distinct functions in 


' fostering the growth of living things. 
Similar, too, is the Theosophist’s attitude towards the races of the 


world. He does not ignore the distinctions among them, catalogued in works 


on ethnology and comparative religion. While some races may show 


characteristics of the highest civilization, and others of the mosf primitive, 

nevertheless, men and women born in all these races are recognized by the 

T heosophist as having within them one common divine nature. Since all 
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which explains all the intricate processes of nature; and secondly, by a 
determination to be an agent in God's plan for men. The Theosophist 
therefore is essentially a reformer engaged in the most strenuous forms of 
social service. The Theosophist realizes that in any relation between 
human beings, whether within the family, the community, or among aations, 
if ever there is any infringement of the law of universal brotherhood, the 
result must inevitably be evil both for the individual and for all among 
whom the individual lives. Therefore a conscious attempt to understand 
what is best for the whole, and not only for the part, becomes the constant 
endeavour of the Theosophist. He thinks that he will find in the ideals 
of his philosophy a fuller guidance in the intricate affairs of life than in 


any other religion or philosophy. 


THEOSOPHY AS A GOSPEL OF CONDUCT 
Most religious people in India place before themselves the ideal of a 
personal liberation or moksa, to be attained in some life in the future, if not 
he individual in Hinduism, Buddhism, 


in this. This is the goal set before tl 
and Jainism. But we know that in both Hinduism and Buddhism there is 


also another ideal, though certainly it is not meant for all men and women 
at their present stage of spiritual unfoldment. While Hinduism proclaims 
as the ideal the mukta, the liberated soul, it also gives a record of certain 
great souls who did not pass away to enter into liberation, which they had 
earned, but remained with mankind to help it. These are the jivanmuktas, 
‘the liberated while embodied’. Similarly, in Buddhism, too, there was 
once a strong advocacy of the ideal of the Bodhisattva who, when he 
becomes the arhat, and therefore completely free from the ‘wheel of births 


and deaths’, places before himself the ideal of becoming, in some future life, 


a Buddha, a saviour, in order to proclaim to mankind, once again, the 


ancient teachings. 
Theosophy, today, revives these very high ideals of self-sacrifice for the 


sake of mankind. It proclaims that all men make one chain, the highest 
and the lowest, the wisest and the most ignorant forming its links. This 
is the principle of universal brotherhood. No man therefore can stand 
completely alone, even when he is on the threshold of moksa or nirvana. 
Theosophy, in addition, proclaims that, as aft essential part of the spiritual 
development of a person who seeks liberation, there should be a development 
of all his noble emotions, and not merely of the powers of his intellect. 
This emotional development is not to be directed solely as devotion or 
bhakti to God, but is also to be expressed through ténder sympathy with 
the sufferings of mankind and dedication to its service. This is the ideal 
of the ‘masters of the wisdom’ who founded the Theosophical Society, and 
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I. -MARCH OF EVENTS 


ROM the close of the eighteenth century right up to the middle of 

the nineteenth, India had been wading through a bewildering welter 
of cultural ideals. Politically overthrown by the British, she had been 
fast coming under the sway of an exotic civilization. Complete breakdown 
of her political power shook her faith in the potency of her age-old culture. 
A surging freshet of European ideas and ideals that rushed in the train 
of British supremacy was all that was necessary to sweep her off her old 
cultural moorings. 

The process of disruption of her inner life was accelerated by the trend 
of education under the new regime, which tended to turn out men who 
were to be Indian in blood, but English in tastes and intellectual outlook. 
In this strange academic milieu, young minds began to swallow queer 
cultural shibboleths, such as that India had no culture worth the name, 
that her entire past was a foolish quest after false ideals, that if she wanted 
seriously to live, she would have to remould herself thoroughly in the 
lathe of European civilization. No wonder these incantations lulled the 
self-consciousness of the Indians to sleep. 

An impartial observer of this period would therefore naturally find 
nothing but a complete cultural chaos, particularly within the zone of 
English education. The spiritual foundation of the Hindu social structure 
was terribly shaken, and- perhaps it was going to be blown off altogether. 


REFORM MOVEMENTS 
But, towards the second quarter of the nineteenth century, the 
hypnotic spell of foreign civilization began to recede, slowly but steadily, 
before a rising wave of self-consciousness of the Hindus. Mighty move- 
ments of socio-religious reform sprang up, one after another, to resuscitate 
b»: ancient culture of India and lead her once more to evolve a glorious 
uture. 


The earliest of these movements Was the Brahmo Samaj founded in 


1828 by Raja Rammohun Roy, who made an extensive study of both 
Islamic and Christian theology and developed a thoroughly modern as 
Well as cosmopolitan outlook. With necessary materials gleaned from the 


Hindu scriptures, the Raja built up, on a central concept of the formless 
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This primarily religious movement brought in its wake a wave of 
social reform. The Brahmo Samaj went solidly for the emancipation of 


women from all sorts of social iniquities, Later on, it launched a crusade 


against the caste system and succeeded in banishing it altogether from the 
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him in acknowledging the divine origin and infallibility of the Vedas and 
in accepting the doctrine of rebirth. Besides, he had absolutely no 
sympathy for the post-Vedic developments of Hinduism. He translated 
and interpreted the Vedas according to his own lights. In his religion, there 
was no room for the absolute Brahman of the strict monist, nor for the 
dualist’s object of worship with various names and various forms. His 
iconoclastic zeal, very naturally, compelled him to walk out and make 
a room for the Arya Samaj outside the precincts of the Hindu society. 

This religious movement also was accompanied by sweeping changes 
in social customs. The caste system, as a religious institution, was abolished ; 
the monopoly of the Brahmanas over the Vedas was denied ; women were 
liberated from a number of social disabilities. Besides, enthusiasm for a 
wide range of philanthropic activities, including the spread of education, 
became a remarkable feature of the Arya Samaj. 

The replacement of image-worship by Vedic sacrifical rites with 
sacred fire and oblations lent something like a romantic charm to the 
Arya faith. Moreover, the radical changes of social customs were perfectly 
in line with the spirit of the age. All these combined to crown the prose- 
lytizing efforts of the Arya Samaj with phenomenal success all over northern 
India, especially in the Punjab. 

Mention may be made here of another religious movement that put 
in a timely appearance in India from abroad and went to check, to a certain 
extent, the influence of the Christian as well as materialistic thoughts of the 
period. This was the Theosophical movement. 

It was in the hands of Madame Blavatsky, a Russian lady, and Colonel 
Olcott, a former army officer of England, that Theosophy turned into a 
vigorous proselytizing creed, and the Theosophical Society got its start in 
New York,in 1875, to carry on a systematic and well-organized propaganda 
on behalf of the creed. 

Drawing profusely from the occult and cabalistic elements of ‘Tibetan 
Buddhism, and dressing up the creed in techniques borrowed from the 
Hindus as well as from the modern spiritualists, the protagonists of this 
movement imparted to Theosophy an oriental look and succeeded in 
making converts in the West by thousands. 

Moreover, by its fairly extensive publication of Hindu scriptures with 
translations, the Theosophical Society has put in some amount of solid 
work for Hinduism and contributed substantially to revive the faith of the 
enlightened Hindus in their own sacred lore. Thus Theosophy, though 
ostensibly a new and eclectic creed, initiated in this country a movement 
that resembled, to a considerable extent, the reform movements of Hinduism, 
So far as its salutary effect upon the Hindu society was concerned. 
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In and through these movements the self-consciousness of the Hindus 
asserted itself, made its way up through the opposing forces, and endowed 
Hindu culture with a fresh lease of life. But, while proceeding with the 
best of motives to put the entire house of the Hindus in order, both the 
Brahmo Samaj and the Arya Samaj found themselves thrown out of the 
orthodox Hindu society, and were compelled to shift for themselves by 
creating independent folds. 

The orthodox masses, however, under the traditional lead of Hindu 
saints and classical scholars (panditas), plodded on in their old socio- 
religious ruts. Rightly or wrongly, they chose to stand or fall with the 


entirety of Hindu traditions and refused to accept any type of sectional 
Hinduism from the reformers, 
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that Hinduism, in its enthusiastic quest after the eternal and transcendent 
truths, had occasions to evolve. It was, moreover, the same inner urge for 
spiritual realization that ushered in innumerable orders of monks and 
ascetics with absolutely different schedules of religious life.' 

. A practical demonstration of the truths behind all the various creeds 
incorporated in Hinduism, by the deep and extensive realizations of a 
majestic seer, was à desideratum that alone could stir up-the Hindu 
masses to bring about a fresh and vigorous revival of their religion. 
Sri Ramakrishna came to fulfil such a need. In him the orthodox society 
found a pre-eminent seer who had the potency of bringing about a mighty 
awakening of the old religion of the. Hindus with all that it stands for. 
As Mahatma Gandhi has put it, "The story of Ramakrishna Paramahamsa's 
life is a story of religion in practice. His life enables us to see God face to 
face. . . . In this age of scepticism, Ramakrishna presents an example of 
a bright and living faith which gives solace to thousands of men and 
women who would otherwise have remained without spiritual light’. 

The radicals, too, found in the realizations of Sri Ramakrishna a 
wonderful solution of their intellectual doubts. This is why a truculent 
advocate of modern thought like Narendranath (Swami Vivekananda), 
who had drunk deep from the dangerous fountains of rational atheism 
and also from the refined springs of Brahmo theism, could surrender 


himself completely to this extraordinary man of phenomenal spiritual 


insight. 


IL. SRI RAMAKRISHNA'S LIFE: A WEB OF SPIRITUALITY 


Ramakrishna's life lacks the wealth of events and striking achievements 
that are commonly associated with the lives of great men. The aristocratic 
dignity of Maharshi Devendra Nath Tagore, the reputed oratory and majestic 
personality of Keshub Chandra Sen, and the vast erudition and polemical 
zeal of Swami Dayananda were all in striking contrast with the humble 
f Ramakrishna. Neither aristocracy of birth, nor 


and unostentatious life o 
wealth, nor academic distinction, nor power and prestige in the temporal 


sense had anything to do with his career. 

Yet, this humble life had something of immense value and significance, 
something very subtle that eludes the grasp of the common historian. Like 
the lives of the general run of great men, his life did not draw all its 
materials from the sense-world. His entire being, from the centre right-up 
to the circumference, Was à marvellous web of. spirituality. Spiritual 
ecstasy and realization were the yarn of which this wonderful texture 


Was made. 
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In the early dawn of the 18th February, 1836, Ramakrishna was born 
in Kamarpukur, a quiet, out-of-the-way village in the District of Hooghly 
in West Bengal. In this village lived an orthodox Brahmana couple, 
Khudiram Chattopadhyaya and Chandra Devi, with a little group of children 
and near relatives, in a house consisting of a few cottages with mud walls 
and thatched roofs. In this house, Khudiram and his consort led their 
simple and pious lives centring round the daily worship of their family 
deity, Raghuvira (Rama). . 

Within the house, there was a 
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him. But, before long, somehow he stu 
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een = pie ehe E a d for paying homage to the goddess 

Meditation on a deity would call up the real form before his mind's eye; 
and immediately his outward consciousness would be sucked in a Wires 
of surging emotions. As soon as à trance was over, no trace of abnormality 
could be found anywhere about Gadadhar, though, of course, there was 
something assuredly supernormal in his trances, which, he believed, brought 
him in touch with Divinity. t 

One of the interesting pastimes of the boy was to spend hours in the 
company of wandering monks and pilgrims who, on their way to the holy 
city of Puri, would halt at the village rest-house. Gadadhar loved to serve 
„these holy men by fetching for them water and fuel, and delighted in 


listening with rapt attention to their songs, hymns, and religious discussions. 
He would pick up from their talks and store in his little brain stories about 


saints, pictures of holy places, and interesting details of exclusively religious 
lives. Thus, on the plastic mind of young Gadadhar were imprinted, 
clearly and indelibly, the time-honoured traditions of Hindu ascetics and 
devotees. 

At the age of nine, he was duly invested with the holy thread of the 
Brahmana, and the privilege of worshipping the family deity was thrown 
open to him. Nothing delighted him so much as contemplating the 
divine glory of the Lord of the universe and pouring out his sincere love 
and devotion through the ceremonial worship of Raghuvira. Moreover, 
every religious function in the neighbourhood, especially of a congregational 
nature, would attract Gadadhar irresistibly. : 

However, to everything else the boy was lukewarm. The school had 
very little attraction for him. It is curious that mathematics particularly 
repelled him. Perhaps the idea of calculation associated with it ran against 
the very grain of his inner life. The only irrepressible desire of his life 
was to hold communion with God, and, consequently, he held in scant 
regard anything that could not help him in realizing this object. 

In his mature age, he used to say that just’as vultures would fly high 
up in the air, but their gaze would invariably be fixed on the stinking 


carrion on earth, so impious scholars might soar very high on the wings of 


their intellect, but their minds would always remain chained to the sordid 


objects of the sense-world. But learning, combined with modesty, purity, 
selflessness, and devotion, he held in high esteem, and this is why 
Ramakrishna went to pay his compliments to the magnanimous scholar, 
Iswar Chandra Vidyasagar. Nevertheless, he laid more stress on spiritual 


-practice for realizing God than on book-learning. 
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, Within the main temple, there is a basalt figure of the goddess Kali, 
dressed in a gorgeous apparel of gold brocade and decked lavishly with 
precious ornaments. She stands on the white breast of Siva, who is lying 
stock-still on a thousand-petalled silver lotus. A garland of skulls hangs 
loosely from her neck, and a girdle of human arms runs round her waist. 
She has two pairs of arms, one on each side. With he lower left hand 
she holds a severed human head and with the upper)she grips a blood- 
stained sabre, while with one of the right hands she offers boons and with 
the remaining one she allays fears. Seeing her holy consort Siva beneath 
her feet, she blushes and expresses her delicate sentiment, like an Indian 
lady, by biting her protruded tongue. Her three eyes strike dismay into 
the hearts of the wicked, and yet pour out affection for the devotees. Thus 
stands, in her benignly cruel majesty, Kali, the divine Mother, in! the 
magnificent central temple of Dakshineswar, and is addressed every day 


by a large concourse of devotees and pilgrims as Bhavatarini, Saviour 


of the world. 
Besides Kali, representing cosmic power, Ramakrishna had before him, 


in a separate temple within the same compound, Krsna, symbolizing 
divine love and beauty, and in each of the twelve temples along the Ganga, 
Siva, suggesting the Absolute. The awful and yet lovely goddess of the 
Tantrikas, the soul-enthralling divine flute-player of the Vaisnavas, and the 
self-absorbed and all-renouncing Lord of the Saivas lived together before 
his eyes, representing so many distinct ideals of Hindu devotees. Of the 
divine household, however, Bhavatarini or Kali captivated the supple mind 
of the young priest and brought it completely under her majestic sway. 
From early dawn till nine o'clock in the evening, Ramakrishna 
remained engaged in the service of the divine Mother. Every day, he bathed 
her, dressed her, fed her, and led her to repose on a silver bed. With a 
devout heart and scrupulous care, he would go through the daily round 
of scheduled rituals and chant, in his melodious voice, sacred hymns and 


mantras (holy texts) in the prescribed order. 


THE MAD QUEST ON UNCHARTED SEAS 


Thus, Ramakrishna's thoughts were glued to the service of the divine 
Mother, and soon he became intoxicated with a great yearning for seeing 
the goddess in her glory. Nothing else could appease the ‘great hunger’ 
of his soul. He could not content himself, like an ordinary priest, with 

.Plodding punctiliously through a fixed routine of ritualistic observance. 
Neither could he work up the zest of the common worshipper in praying 
for wealth, honour, and worldly success. He craved to see God face to face. 
He believed, with the credulity. of a child, that Ramaprasada and other 
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ness and see before him, in his trance, the divine Mother in her matchless 
splendour granting boons to her devotees and bidding ‘them to take 
courage. 

The divine Mother commenced to appear before him in his hours of 
meditation and even to speak to him and give him instructions concerning 
his daily duties. During this period, while going in for meditation, he 
used to have a strange experience. He would distinctly hear rattling 
sounds proceeding in a certain order through the joints of his body, and 
feel as if somebody was locking them up and fixing up the body in an 
absolutely steady posture. Hours Would pass by, his body remaining 
clamped to the earth like a piece of stone ; until he heard similar sounds 
in a reverse order and felt that the joints were untocked, it would be 
physically impossible for him to rise from his seat or even to shift an inch 
from his rigidly fixed posture. 

Soon the scales fell completely from his eyes, and he required neither. 
trance nor meditation to invoke the vision of the Mother. The stone image ^ 
melted away for ever. It was thoroughly metamorphosed. In its place, he in- 
variably found, with his eyes wide open, the divine Mother pulsating with 
life, radiating her smiles, and showering her blessings upon him. He would 
actually fecl her breath upon his hand. At night, in the lighted room, he 
could not discern, even with peering eyes, any shadow cast by her radiant 
form. When, after his daily round of ritualistic duties, he would retire to his 
room, he would hear the tinkling of anklets and feel that the Mother, like 
a young girl, was tripping up to the first floor of the temple. With his 
heart hammering in his breast, he would immediately rush out of the room, 
and from the court outside he would clearly see the Mother on the balcony 


of the upper storey, with her dark tresses streaming loosely about her and 


her gaze fixed intently on the Ganga. 
These visions brought him closer to the Mother, and he clung to her 


with the earnestness of a babe. His familiarity with her stepped out of 


the limits of sacerdotal etiquette. He was no longer to be tied down by 


the codes and formulas of ritualistic worship. He would see his Mother 


actually partaking of the food even before it was offered ceremoniously to 
her. Sometimes, he would approach the throne of the goddess with a 
morsel of food in his hand and, putting it to her lips, entreat her to eat. 
At times, he would himself take a portion of the food and then, putting 
the remainder to the mouth of the goddess, say, in a perfectly familiar tone, 
"Well, I have eaten, now it is your turn. Often, with his eyes and chest 
flushed, he would approach her with tottering steps, touch her chin 
endearingly, and commence to sing, or talk, or joke, or laugh, or even 
dance, Every morning, while plucking flowers for the Mother’s garland, he 
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might improve his health. Some time in the year 1859, he was back at his 
native village, Kamarpukur. Here he would retire at night to the 
neighbouring cremation ground and practise severe austerities. His rela- 
tives thought that he was mad. His mother even went the length of 
calling in an exorcist to sce if her son was possessed 

However, after a few months’ stay in the village, he pulled himself 
together a little, and his mother surmised that marriage, perhaps, might 
bring a change upon his mind. Curiously enough, Ramakrishna, in his 
simplicity, readily agreed to the proposal of marriage. Finding his mother 
and elder brother exhausted in their search for a bride, Ramakrishna, in 
a mood of self-absorption, told them one day that his future mate was 
waiting for him in the house of Ram Chandra Mukhopadhyaya of 
Jayrambati. They made an inquiry, and were surprised when they discovered 
in the specified house Ram Chandra’s daughter, Saradamani, a little girl 
of five years. Both parties agreed and, within a few days, Saradamani was 
wedded ceremoniously to Ramakrishna. ' 

After the marriage was Ove, Ramakrishna stayed on in his village 
home for about a year and a half ; then he returned to Dakshineswar and 
again took charge of the worship of the divine Mother. 

Again did start, with redoubled vigour, the mad career of his hungry 
for the Mother began once more to rend the sky. 
cking his nerves. Strange visions soothed and consoled 
he almost forgot the 


soul. Piteous cries 


Ecstatic fits began ra 
him in the hours of meditation. During this period, 


existence of his body. 
is naive discrimination, he made a vigorous search 


By the light of h 
of his mind and ‘uprooted from it whatever appeared to stand between him 
ginal. In order 


and his divine Mother. And the process was strikingly ori 
to banish from his heart any possible attachment to wealth, he hit upon 
the following expedient: Taking a few silver coins in one hand and a 
handful of earth in the other, he would argue that money was no better 
than earth. Far from helping one towards spiritual realization, it gave 
rise to arrogance and desire for sense-enjoyment. Hence it was as useless 
as a handful of dust. Thus cogitating, he would mix up the coins and 
the earth and throw them both in the water of the Ganga. He repeated 
this process several times, till he felt that his renunciation of wealth was 
complete. To root out caste-prejudice and all ideas of superiority, he 
washed, for a time, the latrines of pariahs with his own hand, wiping the 
floors with his long hair. To maintain the unsullied purity of his mind, 
he scrupulously avoided the company of women and also of impure and 
worldly-minded men. During the rest of his life, the lightest touch of a 
woman would generally cause him excruciating physical pain, contact 
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souls figuring in the spiritual history of the Hindus as incarnations of 
Divinity. 

She made it clear to him that his intense physical sufferings were the 
invariable consequences of the highest phase of love for God. She 
demonstrated the truth of her statement by healing almost miraculously 
some of the terrible symptoms of Ramakrishna’s strange malady by very 
simple and curious methods according to the directions laid down in the 
holy texts. 

Soon after, she had an assembly of devotees and scholars, well versed 
in Vaisnava and Tantrika literature, called at Dakshineswar. Before this 
assembly, she recounted the mental and physical states of Ramakrishna, 
compared these with relevant descriptions in the scriptures, and proved 
up to the hilt her finding that Ramakrishna was an incarnation of God. 
The assembly accepted her verdict without demur ; she carried the day. 

The unanimous verdict of the assembled scholars and devotees 
created a profound impression upon all present. Ramakrishna had already 
received Tantrika initiation from one Kenaram Bhattacharya, and now 
he wanted the Bhairavi to lead him through spiritual practices according 
to the directions of Tantrika texts. She gladly accepted the charge. 

According to the requirement of Tantrika practices, two asanas, or 
specially sacred seats, were prepared, one in the Panchavati and the other 
at the northern end of the temple garden under a bilva tree. The Bhairavi 
various rare ingredients necessary for different Tantrika 
hem on either of the sacred seats, where Ramakrishna 
he rites according to her direction. In 
piritual exercises mentioned in the 


used to collect the 
rites and arrange tl 
would retire at night arid perform t 
this way, she put him through all the s 


sixty-four principal Tantras. 
These Tantras present practical methods of realizing the ultimate 


Truth preached by Vedanta, namely, the essential unity of the devotee's 
soul with God. But, unlike the path of knowledge prescribed by monistic 
Vedanta for realizing this fundamental oneness, the Tantrika method, a 
marvellous combination of yoga and karma, is characterized by rituals. 
Through contemplation of God in concrete forms and performance of 
ceremonial worship, Tantrika sadhana provides a graded course of tuning 
up the naive mind of the devotee. He is enjoined to meditate on his 
oneness with the formless Absolute and then to think that out of the form- 
less impersonal God emerge both his own self and the distinct and living 
form of a goddess whom he is to place before him, through imagination, 
and worship as the divine Mother. 
The Tantrika rites place before the 


and then require him to deify these 
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The path of the Vaisnavas is exclusively one of bhakti or love. The 
followers of this School do not Want to step out of their individual ego 
and become merged in the impersonal God, which the travellers on the 
path of knowledge call mukti, 


or salvation, and consider to be the 
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consummation of all forms of spiritual practice. The Vaisnavas look upon 
para bhakti or supreme love for God as an end in itself. The fountain of 
this love exists in every human heart; only one has to open it up by 
purifying one's mind and diverting it from the objects of the sense-world 
to God by creating an intense longing for God through regular and 
methodical worship, hymns, prayers, repetition of mantras, and constant 
meditation on the personal God. Krsna and Ramacandra are the favourite 
ideals of the two major sects of Vaisnavism. 

For developing one's love for God, Vaisnavism prescribes a perfectly 
natural method consisting in humanizing God. The istadevatà or chosen 
ideal is to be looked upon as one's parent, master, friend, child, or sweet- 
heart, and these bhavas or attitudes are known respectively as santa, dasya, 
sakhya, vatsalya, and madhura. Each of these attitudes, followed up faith- 
fully, can lead one to the goal of blessedness. 

As we have seen, Ramakrishna’s untutored mind had already scaled 
the heights of Vaisnavisni through the first two attitudes—by his devotion 
to Kali as his mother and to Ramacandra as his master. Subsequently, he 
also developed to perfection the sakhya attitude. So now he had only two 
modes of Vaisnava discipline left, namely, watsalya and madhura. 

- About this time, Jatadhari, an itinerant Vaisnava monk and a master 
e towards God, made his appearance at Dakshineswar. 
Rama and looked upon him as his child. He had 
with him a metal image of Ramalala, or child Rama, that he nursed, fed, 
played with, and even put to bed at night. With his beloved Ramalala 
throbbing with life and clinging to him like a pet child, he had been making 
a tour of pilgrimage through the sacred places of India, and it was in the 
course of this tour that he halted for a while at the Dakshineswar temple. 

Though Jatadhari had told nobody about his mystic experience and 
cherished it, obviously, as the most precious secret of his life, Ramakrishna 
read his heart like an open book. He became a blessed spectator of the 
divine drama enacted before his eyes by Ramalala and his devotee-parent. 
Every day, he began to observe with keen interest how Ramalala talked, 
behaved, and played his childish tricks with Jatadhari. Gradually, 
Ramakrishna realized that the divine child was getting more and more 
attached to him and even preferring his company to that of Jatadhari. 

At this, Ramakrishna's parental emotions surged up towards Ramalala, 
and he began right away to caress, bathe, feed, and sport with him. Thus 
Betting Ramacandra as his own son, Ramakrishna began to spend his days 
On one of the least accessible heights of Vaisnava sadhana. Ramalala 

ecame so dear to him that he could not bear his separation even for a 
Moment, Meanwhile, Jatadhari had his cup of bliss filled to the brim, and 
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the final cause of the universe, God impersonal. The divine Mother 
commanded him to follow the Vedantie,guide who appeared on the scene 
at this psychological moment, and to plunge like a salt-doll in the ocean 
of the impersonal God. 

The new spiritual guide was Tota Puri, an itinerant monk of the Advaita 
Vedanta schvol, who, yet unaware of his mission, halted one day, towards 
the end of 1864, at the Dakshineswar temple, in the course of his long 
tour of pilgrimage. He hailed from the Punjab, and was an out-and-out 
monist, believing in the Nirguna Brahman or the Absolute as the only 
Truth, and looking upon everything within creation as nothing more than 
an illusory appearance. 

According to the usage of this order, a novice has to be initiated into 
the all-renouncing life of sannyasa or monasticism before he is permitted to 
step on to the road of knowledge He has to cut himself off from his 
relatives, brush aside his entire past as a vanished dream, tear off all 
worldly ties of obligation, and begin with sannyasa an entirely new life of 
renunciation and spiritual freedom. 

In a thatched hut close to the Panchavati, Ramakrishna sat before his 
guru (teacher) on an auspicious day and went scrupulously through all the 
details of the sannyasa ceremony. In lieu of the insignia of his Brahmana- 
hood, his hair-tuft and sacred thread, which he had to burn in the sacred 
fire before him, he received from his preceptor a loin-cloth and an ochre 
robe as the holy badges of his new life. 

Tota Puri communicated to Ramakrishna's pure, concentrated, and 
luminous mind the findings of the Advaita Vedanta that the entire 
phenomenal existence is only a fabric of illusion wrought by avidyà or 
primal ignorance. As soon as this avidya is dispelled by right knowledge, 
the cosmic texture of time, space, and causation melts into nothingness ; 
what remains is the undivided existence of impersonal God, and with 
Him the jñāna-yogin, at this stage, realizes his absolute oneness. This 
is. the supersensuous and superconscious state, known technically as 
nirvikalpa ‘samadhi. - : 

Ramakrishna was asked by his guru to withdraw his mind from all 
sense-objects and meditate on the real and divine nature of his self. : He 
detached his mind from the world in a trice, but the radiant. and living 
form of his divine Mother remained glued to his mind, and he could not 
shake it off in spite of his best efforts. However, after another desperate 
attempt, he succeeded in cleaving into two the. divine -form of Kali with 

The last plank on which his mind had been 


the sword of discrimination. wh à 
resting was thus thrown off, and immediately it dived headlong into the 
fathomless depths of nirvikalpa samadhi. 
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itinerary of Ramakrishna’s spiritual travel. A little scrutiny will make it 
clear, however, that he had really travelled along this road while carrying 
on his practice of the Advaita Vedanta. The latter practically comprehends 
Buddhism, so far as both the method of spiritual discipline and the goal 
are concerned. The two paths may be equally labelled as the path of 
knowledge. Both discard the personal 


[ God and all dualistic thoughts and 
forms of worship with equal emphasis, Both insist on moral perfection, 
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intervals, his spirit would skip over the realm of differentiation and 
remain merged in the Absolute. But immediately after such a spell of 
nirvikalpa samadhi, he would find above, below, within, and all about him 
one undivided ocean of Divinity, of which the multifarious contents of 
nature would appear like foam, ripples, and billows. With his eyes fixed 
on this all-pervasive and beatific Oneness and his heart full of the nectar 
of divine love, Ramakrishna addressed himself to meet the demands of 
social life. ; 

His genial countenance, artless manners, and inspiring talks, enlivened 
now and then with interesting and illuminating parables and sparkling wit ; 
his jovial mood, alternating with-the serene composure of divine ecstasy ; 
and, above all, his endless sympathy for everybody cast a spell on all the 
good souls that chanced to meet him and stirred up in them an intense 
craving for spiritual realization. 

It is delightful to picture how a little group of earnest men, sitting 
before Ramakrishna either in his small room or under the shady trees of 
the Panchavati, would listen with rapt attention to the inspired outpourings 
of his illumined heart. Ramakrishna's appearance, though not imposing, 
was comely and had a subtle charm about it. He was a man of medium 
height and brown complexion, and he wore a short beard. His large; dark 
eyes, sparkling with lustre, would always remain half-closed suggesting the 
introspective bent of his mind, and his lips would often part to release the 
flash of a bewitching smile. With a simple cloth about his loins and across 
his chest, he would sit cross-legged and with folded hands before the little 
group of earnest souls and keep them spell-bound: for hours together by 
rapturous talks surging up from the depths of his heart.. Without: the 
least tvace of any air of superiority about him, he would behave like a 
simple and innocent child and leave on the minds of his select audience 
the impress of a perfect picture of humility. He would lay no claim to 
originality and would ascribe the wisdom of his talks to: his divine Mother, 
who, as he felt, was the moulder of his thoughts and expressions He was 
blissfully ignorant of drawirfg-room manners, and his speech lacked the tone 
and polish of the cultured society, as also the rhetorical flash of a finished 
orator. He would use the homely language, with its chatacteristic accent, 
of the simple village folks belonging to the particular district of Bengal 
from which he came. Writes one who saw him:., ‘His spirit stood on a 
pedestal so high that those who approached him could only look upat it in 
incredulous astonishment. Men marvelled when they heard him, comipre- 
hending or mystified. His lucidity was as remarkable as his wisdom was 


unfathomable.’ 
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WITH OLD-SCHOOL SCHOLARS AND DEVOTEES 
The ideas of practical religion passed from his lips to many a seeker 
of truth and blessedness, and through each to his own group ‘of disciples 
and followers. Thus, from the quiet retreat of the Dakshineswar temple, 
Ramakrishna, without beat of drums or flash of stump oratory, breathed 


life into Hinduism with all its kaleidoscopic phases and ushered in an era 
of Hindu renaissance, 


Numerous were the s 
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to be immanent in the realm of relative existence. It was this aspect of 
the appearance that Ramakrishna designated as vidya-maya. 

His consciousness hovered, as it were, about the borderland of the 
transcendent and immanent aspects of the selfsame Brahman. Ecstatic 
devotion to the divine Mother and Her play alternated with complete 
absorption in the serene ocean of absolute Oneness. This made him lay 
equal emphasis on both the aspects of Brahman. 

Jiiana-yogins fixed their attention almost exclusively on the transcen- 
dental aspect of Brahman as the only truth, looked askance at the other 
aspect as a mere illusion, and rather condescendingly approved of its rela- 
tive merit by way of a necessary concession to the puerile faith of the 
bhaktas. The bhaktas, on the other hand, made capital out of the 
immanent aspect of God and shut their eyes to the transcendental 
phase, which, they apprehended, might dry up their hearts by evaporating 
their love for God, personal and immanent, that they wanted to enjoy 
through eternity. They wanted to taste sugar and refused to see any sense 
in becoming one with it. They craved the beatific company of God and 
not to be lost in Him. Even the monists among the bhaktas, who believed in 
essential Oneness, chose to qualify their monistic outlook by retaining a 
shade of dualism up to the above extent. Thus the jfiánins, or the absolute 
monists, and the bhaktas, including the dualists and the qualified-monists, 
‘had parted ways, and for centuries the gulf between them had been widen- 
ing. But it was given to Ramakrishna, a master of both the schools of 
spiritual practice, to know fully the strength as well as the limitations of 
them both. He poised himself in the middle and bridged the gulf between 
them by his epoch-making discovery of the truth behind both the 
transcendent and immanent aspects of Divinity. 

With love, due reverence, and extreme humility would Ramakrishna 
put up with Tota Puri’s innocent banter, and point out to him, at opportune 
moments, the error involved in his partial and one-sided view of Truth. 
Gradually, he succeeded in bending the obdurate mind of the stern ascetic 
and making him feel that it was the formless ocean of the Absolute that 
appeared to get congealed by the cold spell of devotion into the personal 
God with various names and various forms, and that this personal God 
again melted, as it were, into the formless impersonal under the blazing 
fire of jñāna. Step by step, Tota Puri was led to perceive the astounding 
truth behind the realization of his disciple and to revise his own opinion 1 
in its light. 

Ramakrishna's relation with his.Tàntrika guru, the Bhairavi, was no 
less perplexing. Since his acquaintance with her, he had been looking upon 
her as his mother, and she practically remained like a member of his 
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household for six years at a stretch. When, in 1867, Ramakrishna went over 
to his native village, the Bhairavi also accompanied him and lived with him 
in his village home. Ramakrishna Spent nearly seven months at this place, 
and his wife, Saradamani, then only a girl of fourteen, also came to stay 
with him. 
The contact of his wife and the devotion of his neighbours to him 
became unbearable to the Bhairavi. Her motherly love for Ramakrishna 
proved to be almost a fetish, and she wanted to monopolize his heart. More- 


over, she was obsessed with the pride of having such a worthy disciple as 
Ramakrishna. 


Ramakrishna, however, did not chan 
attitude towards her. By Ramakri 


ame to realize her folly, and she left the place 
her spiritual sadhana. 


and the relative were equally divine. It was 
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nto an undivided synthetic attitude. Through his mother, 
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that the heart beneath the householder’s mask was pitched permanently on 
the lofty ideals of monasticism. 

Ramakrishna’s behaviour towards his wife, however, beats all records. 
Who has ever seen or even heard of a perfect sannyasin, with a complete 
mastery over the senses, in the réle of a husband? Ramakrishna’s un- 
common attitude towards his wife left no room for sex suggestions. Once, 
while massaging her husband's feet, Sarada Devi wanted to know what he 
thought about her. Prompt came the amazing reply from his lips: "The 
divine Mother who is worshipped in the temple is verily the mother who 
has given birth to this body and who is now putting up in the music tower, 
and again it is she who is massaging my feet at the present moment ; verily, 
I look upon you as a representation of the blissful Mother in human flesh.’ 
It takes one's breath away to comprehend how easily Ramakrishna saw the 
divine Mother in his wife and yet played out faithfully the róle of husband 
by permitting her to massage his feet at dead of night. On one occasion, 
Ramakrishna made a solemn avowal of the fact that he saw the goddess 
Kali under the veil of his wife. On the new moon night of May 1872, he 
made her sit before him ceremoniously as a goddess and worshipped her 
with all the ritualistic details of sodasi püjà prescribed by the Tantras. 

Yet Ramakrishna, who regarded Sarada Devi as the divine Mother and 
actually worshipped her as such, looked upon her as-his wife as well. With 
extreme care and earnestness, he used to instruct her in all matters, secular 
as well as spiritual, whenever she came to stay with him. And he received 
from his wife her unbounded and pure love, genuine devotion, and earnest 
service. Thus, after his sojourn at Kamarpukur in 1867, the holy couple 
met at Dakshineswar off and on from March 1872, and lived together in a 
unique bond of mutual love and devotion till the end of Ramakrishna's 
life in 1886. 2 

It is a fact, however strange it may appear, that Sarada Devi also came 
to regard Ramakrishna as the divine Mother, and she maintained this 
attitude towards her husband up to the end of her life. Considering that 
she had been widowed at her husband's demise, she proceeded to put on 
the widow's garb, which, however, she could not do, as she came to feel 
the continued presence of Ramakrishna with her. 

Who can imagine what a homogeneous synthesis of the divine Mother, 
a beloved wife, and a favourite disciple comes to? And again, can anybody 
conceive what a periect blending of the divine Mother, a dear husband, 
and a spiritual guide looks like? These are obviously beyond the range 
of human comprehension, and language fails hopelessly to characterize 
them. ‘The householder's ideal of self-control has been lifted to the standard 
The sannyasin’s ideal of conquest of the flesh has 


of divine purity! 
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with this attitude. Addressing Narendranath and some other disciples, he 
said one day, "They talk of mercy to the creatures! How audacious it is 
to think of showering mercy on the Jiva, who is none other than Siva. One 
has to regard the creature as God Himself and proceed to serve it with 
a devout heart, instead of taking up the pose of doling out mercy’. 

Narendranath, on that very day, said to one of his brother-disciples, 
‘I have heard today a saying of unparalleled significance. Time permitting, 
I shall communicate to the world the profound import of this marvellous i 
utterance’. And Swami Vivekananda did live to redeem his promise by 
introducing in the world the novel method of divine worship through the 
service of suffering humanity as a veritable manifestation of God, and by 
inaugurating the Ramakrishna Mission to demonstrate the spiritual value 
of this method by practical experiments along the line. 

There are people who are apt to confuse Ramakrishna's worship of God 
through the service of suffering man with the acts of kindiless prescribed 
by Buddhism and Christianity. But Buddhism does not believe in wor- 
shipping God in any form ; and Christianity lays down: 'Love thy neighbour 
as thyself.’ By ‘self’, of course, Christianity never means God, because it 
does not subscribe to the Advaitin's belief in the identity of self and 
supreme Brahman. The Christian injunction therefore simply emphasizes 
the intensity of love which one has to develop for fellow-beings by trying 
to look upon others' miseries as one's own. Any way, humanitarian service, 
according to either of these two religions, is a part of a complete programme 
and is endowed only with a moral value. But 
ltogether a different ideal. The service of suffering 
humanity with the subjective outlook and attitude of worshipping Divinity 
is by itself an entire programme of a new form of spiritual practice that 
can independently lead an aspirant up to the goal of God-realization. 
Surely, this is an innovation and a precious acquisition in the world's 
storehouse of religious sadhanas. 

Ramakrishna's realization of the divinity of man was at the basis 
He was firm in his conviction that one could certainly 
g Him through man as through an image. The 
d even that of a philanthropist, with their 
e distinguished from the 
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Ramakrishna also made this distinction between the two types of 


humanitarian service, the moral and the spiritual. One of his rich 

acquaintances, Shambhu Charan Mullick, informed him one day of his 

intention of spending a considerable amount of money on a number of 

charitable acts. The latter's enthusiasm for charity appeared to be much 
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more intense than that for realizing God; and, without doubt, he had 
nothing more than the ordinary idea about charity. 
did Ramakrishna ask him not to think too highly 
service and to turn his eyes towards the supreme ob 
This incident proves conclusively how Ramakrishna distinguished between 


the type of humanitarian service contemplated by Shambhu Charan and 
the worship of Divinity through man. 


Hence very pertinently 
of this kind of social 
ject of realizing God. 


WITH MODERN INTELLECTUALS 

Ramakrishna would be pained exceedingly to find how many among 
the modern intellectuals in their vanity would look down upon the idea of 
God and religion as a sham and mockery, Whenever he met any of these 
: a Bnostics, he Spared no pains to correct their 
flippant attitude towards things Spiritual by his humble, yet piercing, 
remarks. However, if he learnt that any individual of the educated section 
religious life, he would take delight in serving him 
$ Inspired talks, in order to broaden his religious 

al of God-realization. 
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say unequivocally: ‘T have practised all religions, Hinduism, Islam, 
Christianity, and I have also followed the paths of the different Hindu 
sects... . I have found that it is the same God towards whom all are 
directing their steps, though along different paths. . . - Wherever I look, 
I sce men quarrelling in the name of religion—the Hindus, Mohammedans, 
Brahmos, Vaisnavas, and the rest—, but they never reflect that He who is 
called Krsna is also cfiled Siva, and bears the name of primitive Energy 
(Sakti), Jesus, and Allah as well, the same Rama with a thousand names. 
The tank has several ghals. At one Hindus draw water in pitchers and 
call it jala ; at anothcr Mohammedans draw water in leathern bottles and 
call it pani; at a third Christians do the same and call it water. The 
substance is one under different names, and everyone is seeking the same 
substance ; nothing but climate, temperament, and names vary. Let each 
man follow his own path. If he sincerely and ardently wishes to know 
God, peace be unto him! He will surely realize. Him.’ 

Pratap Chandra Mazumdar, the accomplished Brahmo preacher and 
right-hand man of Keshub, has left a faithful record of his own impression 
about Ramakrishna’s influence over this group of modern intellectuals: 
‘What is there in common between him (Ramakrishna) and me? I, a 
Europcanized, civilized, self-centred, semi-sceptical, so-called educated 
reasoner, and he, a poor, illiterate, unpolished, half-idolatrous, friendless 
Hindu devotee? Why should I sit long hours to attend to him, I, who 
have listened to Disraeli and Fawcett, Stanley and Max Miiller, and a whole 
host of European scholars and -divines? ... And it is not I only, but 
dozens like me who do the same.’ And, after due deliberation, he comes 
to the conclusion that it is his religion that is his only recommendation. 
But his religion itself was a puzzle: ‘He worships Siva, he worships Kali, he 
worships Rama, he worships Krsna, and is a confirmed advocate of 
Vedantic doctrines. «+ - He is an idolater, yet is a faithful and most 
devoted meditator on the perfections of the one formless, absolute, infinite 
Deity. . . . His religion is ecstasy, his worship means transcendental insight, 
his whole nature burns day and night with a permanent fire and fever of 
a strange faith and fecling. 

Another statement made by the same gentleman goes to show how 
Ramakrishna’s ideas were absorbed by the group of Brahmo devotees who 
had the occasion of coming in contact with him: ‘He (Ramakrishna) by 
his childlike bhakti, by his strong conceptions of an ever-ready Motherhood, 
helped to unfold it (God as our Mother) in our minds wonderfully. . . . 
By associating with him, we learnt to rcalize better the divine attributes as 
scattered over the threc hundred and thirty millions of deities of mytho- 


logical India, the gods of the Puranas. 
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Such statements went to introduce Ramakrishna to the educated 
middle class of Calcutta, from which section came most of his disciples. 


WITH DISCIPLES 


Of the persons who came to light their torches from the blazing fire 
of Ramakrishna’s spirituality, some, Specially the elderly ones, remained 
householders up to the end of their lives, while most of the younger ones 
. embraced the life of sannyāsa. Ramachandra Dutta, Girish Chandra Ghosh, 
Mahendranath Gupta, Balaram Bose, 


Durgacharan Nag, Purna Chandra 
. Ghosh, Kalipada Ghosh, Devendranath Mazumdar, Surendra Nath Mitra, 
Manomohan Mitra, and many others, including a number of women devotees, 
belonged to the householders’ group, and everyone of these blessed souls has 
left a brilliant record of spiritual achievement. 
of elders not to renounce the world, 
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‘The younger disciples, however, were required to tread a different 
path. ‘Their search for spiritual truth was not to end merely in attaining 


their own blessedness a 


nd salvation, but also in transforming themselves 


into stupendous levers for the spiritual uplift of thousands of human. souls. 
This was why, when Narendranath, the indomitable leader of this group 


of disciples, wanted to 
samadhi, Ramakrishna v 
on you! I thought you 


remain absorbed in the beatitude of nirvikalpa 
vas quick to reprove him with the remark, ‘Shame 
were to be the.great banian-tree giving shelter to 


thousands of weary souls. Instead, you are selfishly seeking your own well- 
being. Let these little things alone, my child’. With this group of 


disciples, Ramakrishna 


was building up, slowly and silently, a new 


order of monks to whom he was to bequeath the legacy of his spiritual 


attainment. 


This was precisely the reason why Ramakrishna was particular about 
testing the physical as well as the moral stamina of every person, before 


admitting him into this 


select group. A fresh young mind, not yet tainted 


by worldly thoughts, and plastic enough to be cast in his spiritual mould, 
was what he valued most as entitling one. to be a member of this holy band. 


Hence this batch came to be composed mostly of young ardent souls. And, 
with one exception, all of them came from the educated middle class 


of Bengal. 


Latu (Swami Adbhutananda), a Bihari by birth and the young servant 
of a Bengali devotee, was the exceptional member, who was blissfully 


ignorant of the three 
advanced in years, 


R’s. Gopal (Swami Advaitananda) was ‘rather 


and Tarak (Swami Sivananda) was older than the 


rest. Hari (Swami Turiyananda) was scarcely fourteen ; Subodh (Swami 
Subodhananda), Gangadhar (Swami Akhandananda), and Kali (Swami 
Abhedananda) were very nearly of the same age. Sarada (Swami 


Trigunatitananda) was quite a 


boy when he met Ramakrishna for the first 


time in 1885. Hariprasanna (Swami Vijnanananda), destined to be a monk 


of this holy order in later life, 


came to Ramakrishna with the cousins 
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Narendranath, into a holy brotherhood. Ramakrishna’s fatal throat trouble 
began in the middle of 1885 and lasted for about a year ; and of this period, 
he had to spend nearly four months in a Calcutta house and about eight ` 
months in a suburban villa at Cossipore. His lay devotees met the entire 
expenses of his treatment, while his young disciples, strengthened immensely 
by the presence and vigilant service of the Holy Mother (Sarada Devi), 
shouldered the responsibility of nursing him. 

Ramakrishna saw the potential leader in Narendranath. He scanned’, 
him thoroughly and observed: ‘Ordinary souls fear to assume the respon- 
sibility of instructing the world. A worthless piece of wood can only just 
manage to float, and if a bird settles on it, it sinks immediately. But Naren 
is different. He is like the great tree trunks, bearing men and beasts upon 
their bosom in the Ganga.’ Naturally, he entrusted to Narendranath the 
serious task of consolidating the holy brotherhood by looking after the 
spiritual growth of all the members of this group. Ramakrishna told him 
plainly one day, ‘I leave these young people in your charge. Busy yourself 
in developing their spirituality’. 

Three or four days before Ramakrishna passed away, he called Naren 
alone to his side, fixed his affectionate gaze upon him, and became 
absorbed in an ecstasy. Naren's mind remained spell-bound for a while, 
after which he heard the Master saying rather piteously, "Today I have 
given you my all, and now I am only a poor faquir possessing nothing. By 
this power’ you will do infinite good to the world, and not until it is: 
accomplished will you return’. On the last day of his life, August 15, 1886, 
Ramakrishna charged Narendranath repeatedly with the words, “Take care 
of these boys', before he entered into samadhi for the last time and left the 


mortal frame behind. 


THE BEACON LIGHT 


The hurried survey of Ramakrishna’s life made in the'foregoing pages 
may appear to be rather bewildering to the modern mind. His father’s 
dream about his divine origin, the ecstatic visions of his early age, his 
critical estimate of bread-winning education during a precocious adolescence, 
his frantic quest in youth after the supersensuous scriptural truths, his 
earnest and vigorous spiritual practices according to the directions of 
different schools of religion, his realization of God through every one of 
these diverse methods within an incredibly short period of time, the spiritual 
uplift and illumination of his disciples by his benign and potent will, and, 
lastly, his mysterious transmission of spiritual power into Narendranath 
on the eve of his passing away—all these, surely, lie beyond the range of 
ven his almost unprecedented record of purity and 


normal experience. E 
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love, his amazing syntheses of Opposing phases of life, thoughts, and 
emotions, his edifying contacts with the old-school scholars and devotees, 
including his own gurus, and also with the modern intellectuals, broadening 
their religious outlook by his message of harmony of religions, dissemina- 
tion of all the spiritual ideas and ideals upheld by some of the most important 
faiths of the world, inspiring his young disciples with the spirit of renun- 
ciation, and infusing into Narendranath the idea of worshipping God 
through the service of suffering humanity—even these contain elements 
that our sophisticated ‘minds are not prepared to accept without demur. 
Among the moderners,.there are laany who do not believe in anything 
outside the reach of the senses or the intellect, and look upon religion as an 
interesting pastime of puerile minds, To these bold free-thinkers, the 
supernormal elements of Ramakrishna’s life may appear like the dreamy 
stuff of a fairy-tale, or perhaps like the unmistakable symptoms of a psycho- 
neurotic patient, j y such verdict, one should pause 
a critical and unbiased mind, if through. Ramakrishna's 
d a fresh and convincing mass of 
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Ramakrishna, like all other men of realization, found that it was not 
the physical conditions that determined his mystic visions, as in the case 
of hallucination ; rather, he observed with empiric accuracy how events 
occurred in the physical world according to the will of his divine Mother, 
as communicated to him through his visions. 

He assessed the truth of his mystic visions by his own observation and 
found them capable of leading him up to the brink of a transcendental 
realization of the supreme Reality. Hence to him the spiritual visions 
appeared to be closer to Reality than the things of the world, and from the 
comparatively greater amount of joy, purity, strength, and illumination 
he derived from these visions, he gave them a greater value than the con- 
tents of sense-impressions. 

But the mystic intuition of a pure heart cannot impart finality to 
knowledge, in so far as it reveals only a glimpse of the Reality, which lies 
beyond mind and beyond speech. It was only when he transcended both 
reason and intuition that his consciousness stepped out of all limits and 
realized its absolute identity with the eternal and unchangeable, nameless 
and formless substratum, Reality. Ramakrishna used to say: ‘You have 
to draw out a thorn with another, and then reject them both.’ With the 
visions wrought by vidyā-māyā or spiritual intuition, one has to free oneself 
from the tyranny of sense-impressions, and then one has to leave aside 
even the spiritual intuition and transcend the plane of mystic visions, before 
the individual soul is able to realize its identity with the eternal Spirit. 

But certainly the Absolute beyond time, space, and causation cannot 
be objectified to our consciousness through reason, intuition, or imagina- 
tion, and hence cannot be known in this sense ; yet the Absolute became 
*more than known' to him; inasmuch as his own consciousness became onc 
with it. With him the transcendental existence, instead of being merely a 
construction of philosophical. speculation, mathematical abstraction, or 
poetic imagination, became a tangible and living fact of experience through 
his frequent plunges in the ocean of nameless and formless Reality. 

'Through his extensive observations of numerous and distinct God- 
visions, in the course of his search along the different paths of religion, 
he found that these visions differed only in colour and outline, name: and 
form, but they coincided thoroughly so far as the substance was concerned. 
In and through them all he had the unerring perception of the transcen- 
dental Absolute. 'The formless appeared before his pure mind through 
divine forms. 'To his clear vision the difference between the personal and 
the impersonal God was no more than that between ice and water, and the 
difference between the various forms of the personal God appeared like 
that between the distinct forms of the same actor playing different rôles, 
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Moreover, his mystic experiences brought fresh data from planes beyond 
the reach of the senses, and left the intellect to study them and discover 
through them the truth of essential oneness behind all 
did he comprehend that the entire diy. 
nature, was nothing but a manifestati | 
of the personal God forming its apex and those of the physical world its 
base. Before his spiritual vision was unfolded a majestic and magnificent 
oneness of. the universe, towards which all sciences and all philosophies 
are surely and steadily converging. It is this realization of a living oneness 
that alone can furnish the world With the rationale behind the concept of 
equality and fraternity, and Provide it with the basis on which it- may 
build up the much-needed edifice of universal brotherhood. 


Indeed, the world has been sorely in need of a seer like Ramakrishna 
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Ramakrishna’s heart and mind were for all countries, his name too 
is a common property of mankind.’ 

Through his superhuman power of transmitting spirituality by a mere 
glance, touch, or will, through his phenomenal syntheses of contradictory 
phases of life, thoughts, and emotions, of bhakti and jñāna, work and renun- 
ciation, gürhasthya (life of a householder) and sannyasa, and through his al- 
most unprecedented measure of selfless love and purity, Swami Vivekananda 
saw in him the highest expression of Divinity on the human plane, a com- 
bination of the intellect of Sankarácárya and the heart of Buddha or 
Caitanya. \ 

Through all the different readings about him taken by persons belong- 
ing really to the first rank of intellectuals, of the modern as well as of the 
old school, one thing has become very clear, namely, that when humanity, 
in the midst of a chaos and confusion of ideals, clashes and conflicts of 
interests, was about to lose its hold on religion, Ramakrishna's blazing life 


of realizations suddenly appeared like a new and very bright luminary in 


the spiritual firmament of the world. In the light of this resplendent life, 


the rationale behind all religions and the precious nuggets of truth 


all creeds have been revealed, and this revelation may be 


embedded in 
alists of 


expected to convince the modern empiricists, as also the ration 
all schools, about the values of religion. 

It is encouraging to notice that a voice, though very feeble, has been 
raised in the modern world by a distinguished band of thinkers, poets, 
philosophers, and scientists, a voice that is tending to rationalize the wisdom 
of the seers and prophets, and thus to lift up the eyes of mankind towards 
spirituality. It is sure to grow in volume and intensity and get a wider 
hearing. The more this voice becomes audible, the more will humanity be 
in a position to understand correctly the import of Ramakrishna’s life as a 
beacon light that has.appeared at a critical moment in the history of man, 
in order to illumine the upward path of human civilization, and thus to 
help it out of the present welter of cultural ideals and direct it towards a 
great world-wide spiritual awakening. It was given to Swami Vivekananda, 
the illustrious leader of his young disciples, to realize this significance of 
Ramakrishna’s phenomenal life and to announce to the world, in his 
trumpet voice, the thrilling tidings of such a glorious future. 

Through the: voice of the disciple, the world is really listening to the 
voice of the Master. The disciple is the dynamic counterpart of the Master. 
If the life of the Master be a book of revelations, that of his worthy apostle 
is its appropriate commentary and a compendious guide-book of its practical 


application. 
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and athletic build, was Promethean in vigour and thoroughly masculine 
in deportment. Through systematic courses of physical culture, Narendra- 
nath became an adept in wrestling and boxing, as much as in racing, riding, 
and swimming. Among his companions, he made himself conspicuous by 
his bold and free movements, loving heart, and straight and unconventional 
manners. If Ramakrishna displayed the süttvika (serene) trait of the true 
Brahmana, his disciple had all the rajasika (active) signs of a true-born 
Ksatriya. Narendranath too, like his spiritual Master, was a lover of music. 
But unlike the inspired dreamer Ramakrishna, who only sang pieces gleaned 
from the strolling minstrels, in tunes picked up from the wayside, this 
enthusiastic realist underwent'a prolonged course of regular training under 
able guides, till he qualified himself as.a master of vocal and instrumental 
music. While Ramakrishna refused to engage himself seriously in picking 
up the bare essentials of the three R's in a primary school, Narendranath 
came to be a full-fledged university graduate. At college. he impressed 
rs and compeers by the extraordinary versatility of his genius, 
verful controversialist. However, even from 
his childhood, he had a religious bent of mind, and in this, surely, he 
resembled his Master. In the immature age when boys find nothing more 
interesting than play, Narendranath delighted in spending long hours ina 
meditative pose before the images of God. 

But in adolescence, he grew up to be a rationalist to the core of his 
being. He was at heart a seeker of truth. But his nature rebelled against 
the idea of accepting anything on faith. His reason had to be satisfied by 
convincing and incontrovertible evidence, before he could bend to recog- 
nize the validity of a statement, scriptural or scholastic. He pored over 
books, discussed with scholars and churchmen, overwhelmed amateur and 
professional lecturers on religious topics with sallies of penetrating ques- 
tions, but nowhere did he find adequate light for solving his own sincere 
doubts about the ultimate verities of life and existence. Finding idealism 
as inefficient to fulfil his craving for truth as agnosticism or positivism, he 
surrendered himself for a time to the popular, refined, and considerably 
christianized tenets of the Brahmo Samaj, propounded by the illustrious 
Keshub Chandra, who was then at the height of his glory. But the intense 
yearning of his searching soul could not compromise itself with all that 
this enlightened creed held out to him, and he literally smarted under the 
pressure of disappointment. In his restlessness, he went about the city to 
meet religious worthies, but from nobody did he receive anything that 
could convince him about the existence of God and the possibility of man 


attaining perfection. 
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truth had reached almost the verge of scepticism, he me h : pee 
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his words and thoughts cautiously, and scrutinized his conduct as thoroughly 
as he could. He put before the sage his straight, earnest, and crucial 
query, tersely and pointedly: ‘Sir, have you seen God?’ He expected, 
perhaps, a negative, dubious, or devious reply, as he had so long received 
from all acclaimed seers whom he had approached with this challenge. 
This time, however, the young rationalist was stunned by a prompt, 
unexpected, and amazingly unambiguous reply in the affirmative: ‘Yes, 
I see Him just as I see you here, only in a sense much more intense. In 
a state of bewildering surprise he listened to what followed: ‘God can 
be realized ; one can see and talk to Him as I am doing. with you. But 
who cares to’ do so? People shed torrents of tears for their wife and 
children, for wealth and property, but who does so for the sake of God? 
If one weeps sincerely for Him, He surely manifests Himself.” The 
simple, clear, and spontaneous outpourings of Ramakrishna's heart had 
the effect of impressing the sincerity of his conviction upon Narendranath, 
though, of course, he was not yet prepared for accepting all that he had 
said. Narendranath has left a record of this impression in the following 
words: ‘For the first time, I found a man who dared to say that he had 
seen God, that religion was a reality to be felt, to be sensed in an infinitely 
more intense way than we can sense the world. As I-heard these things 
from his lips, I could not but believe that he was saying them not like an 
. ordinary preacher, but from the depths of his own realizations.’ 

Narendranath’s realistic frame of mind got a rude shock on that very 
day, when Ramakrishna called him aside, showered upon him an un- 
expected measure of affection, and addressed him in the perfectly familiar 
tone of an old and very dear acquaintance, referring, all the while, to 
strange, unintelligible, and mysterious things purporting to be the ante- 


rthly career. These utterances appeared to him like 


cedents of his own ear 
the ravings of a maniac. He came away that day from the holy sage with 


a confused feeling of unstinted reverence for his unimpeachable sanctity 
mixed with lurking doubts about his absolute sanity. 

Yet an unaccountable and tremendous attraction urged him to repeat 
his visit to the saint within a month. This time he had an occasion of 
witnessing, to his utter dismay, the wonderful potency of Ramakrishna's 
touch, which made everything about him swim and spin before his eyes 
and dissolve into empty Space. He felt as if he was facing death and cried 
out in consternation, ‘What are you doing? I have parents at home’. This 
drew a genial laugh .from the saintly wizard of Dakshineswar and made 
him pass his hand over Narendranath’s breast with the remark, ‘All right. 
Let us leave it at that for the moment’. Immediately, to his infinite 
surprise and relief, Narendranath regained his normal vision. Considering 
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the fact that he possessed a robust physique and a very = he 
indomitable mind, he could not but marvel at the immensi a = 
Ramakrishna's mesmeric power. But, so far as the spiritual greatne: : 
Ramakrishna was concerned, Narendranath was not yet in a position 

ny definite conclusion. 
rcm visit followed very quickly, and on this occasion Rama- 
krishna's powerful touch steeped Narendranath immediately in a ene 
While he remained in that State, the Master elicited from his inner min 
whatever he wanted to know about his antecedents and whereabouts, his 
mission in this world, and the duration of his earthly life. The information 
thus received tallied completely with Ramakrishna’s foreknowledge about 
these things. Regarding this incident the Master afterwards said to his 
disciples: ‘I asked him several questions while he was in that state. me 
dived deep into himself and gave fitting answers to my questions. They 
only confirmed what I had seen and inferred about him.’ 

Narendranath was very much impressed by Ramakrishna’s inscrutable 
and overwhelming power, and he felt a great attraction towards the sapa: 
But, while his heart swayed towards the Master, his intellect guarded its 
independence jealously and would not permit him to be befooled by any 
form of probable charlatanry. He would have nothing to do with 
Ramakrishna’s Panegyrics about the divine Mother, or other gods and 


goddesses, or even about the Nirguna Brahman of Advaita Vedanta, before 
he could Satisfy his ow 


existence. He dared e 
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‘Do not accept anything because I say so. Test everything for yourselves’. 
Thus did the Master, in his almost infinite affection and patience, give 
Narendranath a very long rope to indulge in free and sincere expression 
of his own thoughts, no matter how impudently aspersive and iconoclastic 
these might appear to other people about him. 


BORING THE ROCK 
ational in his method of approach towards 
his spiritual pupils and in presenting before them his own knowledge. He 
appeared, in his unassuming and liberal pose, more like a fact-finding 
: and liberty-giving modern savant than a dictatorial spiritual preceptor of 
the traditional stamp. His method was based on a deep and extensive 
knowledge of human psychology, and it never contradicted reason. 
Through all these as well as through the piercing logic of Ramakrishna's 
repartee, and the stupefying harmony of reason and creative imagination 
behind his illuminating analogies and parables, Narendranath saw the 
intellectual counterpart of Ramakrishna's ecstatic exterior, and wondered 
at this extraordinary combination of heart and intellect. In later days, he 
referred to this and juxtaposed it to his own temperamental outlook by 
the following epigram: ‘Outwardly he was all bhakta, but inwardly all 
jñānin. . . . I am the exact opposite.’ 
Narendranath, with all the ardour 
enthusiastic career of spiritual practice, in order to verify the worth of 
Ramakrishna's instructions by his own realization. He took up different 
modes of spiritual sadhana prescribed by the Master, and put his heart and 


soul into them. 
During this period, 


The sage was perfectly r 


of his impetuous soul, started an 


the change that came upon Narendranath 


amounted to nothing less than an astounding and unthinkable volte-face. 
Regarding this credal somersault, Brojendranath Seal, one of the leading 
rationalists of modern India, who happened for a time to be the ‘friend, 
philosopher, and guide’ of young Narendranath, records his own impres- 
sion by the following scholarly exclamation: ‘I watched with intense 
interest the transformation that went on under my eyes. The attitude of 
a young rampant Vedantist-cum-Hegelian-cum-revolutionary like myself 
towards the cult of religious ecstasy and Kaliworship may be easily 
imagined ; and the spectacle of a born iconoclast and free-thinker like 
Vivekananda, a creative and dominating intelligence, a tamer of souls, 
himself caught in the meshes of what appeared to me an uncouth, super- 
Natural mysticism, Was a riddle which my philosophy of the pure reason 
could scarcely read at the time.’ 

In 1884, his father died leaving his family in debts and abject penury. 
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Narendranath, being the eldest brother, had to exert himself to his utmost 
to face the distressing situation boldly and squarely. d sud idus 
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His first-hand knowledge of abject poverty and also of the heartlessness 
of the people about him became sublimated into an intense feeling of 
sympathy for all the poor and downtrodden people on earth. It was this 
widening of his heart by the erosion of poverty, combined with the 
spiritualizing of it by his Master's inspiration, that led him afterwards to 
proclaim to the world his epoch-making faith in deified humanity: "Ihe 
only God in whom I believe is the sum total of all souls, and above all, 
I believe in my God the wicked, my God the miserable, my God the poor 
of all races.’ 

It was during the last days of the Master in the Cossipore villa, when 
Narendranath was about twenty-three years of age, that a glimpse of 
beatitude calmed his surging humanitarian instinct, dimmed, for a time, 
even his hallowed vision of deified humanity, and stirred up in him an 
inordinate passion for merging his soul completely in the absolute Reality 
through nirvikalpa samadhi and remaining absorbed in that state for ever, 
For this he prayed to the Master, and one day his consciousness stepped 
suddenly out of all limits and became one with the supreme Brahman ; 
and after its descent, Ramakrishna charged him with the mission of his 
life. He pointed out to him that it was not for him to harbour individualism 
to the extent of remaining constantly absorbed in spiritual ecstasy, and 
that his mission consisted in serving mankind as a lever for its spiritual 
. uplift. In the light of the Master’s words, Narendranath resolved to 
sacrifice even the intense bliss of transcendental union with the supreme 
'Self. His heart, standing midway between the Absolute and the relative, 
was swayed constantly by a surging love for deified humanity, and yet, 
at times, it would be stilled into a perfectly calm lake mirroring the 
transcendental glory of the formless Divinity and shutting out the world 
with all its contents. Thus selfless love for God in man and absorption in 
God impersonal came to be the two spiritual terminuses between which 
his consciousness plied. Convinced by his own realization of the spiritual 
value of his Master’s injunction to him, he combined, in later days, the 
twin ideals of individual salvation and universal well-beirig, while framing 
the motto of the Ramakrishna Order of monks. 

Thus, after working. slowly, imperceptibly, and: perseveringly for 
amantine rock of Narendranath's heart, Rama-. 
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werving love and benign grace. 
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HARNESSING THE STREAM 
Ramakrishna commissioned Narendranath to look after the spiritual 
well-being of his brother-disciples, and under his able and loving guidance 


the young disciples banded themselves together into an ificipient brotherhood 
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of potential monks, while attending the sick-bed of their dear Master at 
i villa. , 

P iactant after the Master had passed away, a tornado of —Ó 
tion and intense yearning for God-realization swept over Sun wá "s 
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to another house at Alambazar, a place immediately to the south E 
Dakshineswar, One auspicious day, the Baranagore monastery beca™ 
sanctified by the traditi of sannyása, when all the inmates 


ording to the holy custom of the 


Clad in ochre robes and loin-cloths and 
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invested with new monastic names, they started a fresh career, supplement- 
ing, by such necessary forms and externals, the spirit of monasticism that. 
they had imbibed from their Master and nourished so long with 
earnest devotion. : 

Seized by a frenzy of spiritual fervour, these young monks imposed 
upon themselves with passionate zeal the austere discipline of the recluse 
and devoted themselves entirely to the quest of spiritual truth as the only 
immediate and worthy object of their lives. Allowing themselves only 
spare food and meagre rest for their physical sustenance, they strove, 
constantly and seriously to remain absorbed in spiritual exercise. 
Meditation, contemplation, hymns, prayers, and religious songs and 
discourses came to be their only occupation. 

One of the brothers, Ramakrishnananda, preserved all the relics of 
the Master in a separate room, placed a portrait of his on a pedestal, and 
served it with the entire devotion of his heart, just as he had done when 
Ramakrishna had been alive. 

This ngw feature introduced by Ramakrishnananda lent a real charm 
to the monastery. Through this, all disciples, lay and monastic, found 
something with which they could solace their hearts aggrieved by the 
separation from their dear Master. But, unless proper safeguards were 
taken, this might develop into a mere cult and fix the brotherhood for ever 
within the narrow groove of a new sect. Vivekananda was thoroughly alive’ 
to this danger, and placed before them the lofty ideas and ideals that he had 
received from the Master; and these appeared to his penetrating insight 
to be the essential and indispensable materials for building up the 
Ramakrishna Order of monks. He would call up before their imagination 
the vision of an entirely new type of monastic life characterized by a deep ` 
spiritual foundation combined with a broad, humanistic, and universal 
religious outlook. He made them conscious of the fact that the Master’s 
life was the very negation of sectarianism: it was, in fact, a living embodi- 
ment of all faiths. Thus, Vivekananda charged all the brothers of the new 
Order of monks to become conscious of the tremendous responsibilities 
that had been laid imperceptibly on their shoulders by their beloved 
Master. ` ! 

Ramakrishnananda alone remained glued to the service of the Master, 
and would not stir out of the monastery. The rest of the brotherhood felt 
the occasional urge to lead the severely lonely life of the wandering monk 


or that of the solitary recluse. 

Some of the brothers like Abhedananda, Yogananda, and Adbhutananda 
had started the career of a parivrajaka or wandering monk immediately , 
Vivekananda contented himself occasionally 


after the Master's departure. 
701 


IV—46 


THE CULTURAL HERITAGE OF INDIA 


i i i d on 
with short trips to Deoghar m ore is sg i E um 
idari der. But, before long; 
Pee er ded i bounds of the monastery. In 1888, a pus en 
a after the Master had passed away, he passed through pen qnie 
I Rm Agra, Vrindaban, and the Himalayas. With his heart fille Wen 
ecstatic devotion to God, and yet remaining open to receive e E cui 
impress of monumental productions of art, he travelled with iit 
through places of religious association as through those of historic i mnie 
In 1889, Vivekananda had to go over to Allahabad to nurse Yogan: oa 
then suffering from an attack of smallpox. Here he heard about Tum g D» 
saint of Ghazipur, Pavhari Baba, whom he proceeded, to meet early in 
lowing year. 
a This duni impressed him very much, and for a time he felt tempted E 
receive from him lessons on yoga, so that, contrary to his Master's M: 4 
he might remain absorbed in samadhi. For several consecutive days *» 
resolved to surrender himself to the saint as his disciple, but every nig d 
he had a. vision of his beloved Master standing before him with a mu 
appeal in his look for dissuading him from his strange resolution. Intuition 


Bot the upper hand, and by its revelation the desire was shaken off 
his mind, 


From Ghazipur he hurried to Banaras to nurse ailing Abhedananda. 
Here he spent some time in the garden of Pramadadas Mitra, ees 
Severe austerities, til] the sad news of the death of Balaram Bose, one o 
the devoted lay disciples of Ramakrishna, called him back to the Baranagore 
monastery, , : : 

He stayed in 
The recluse in hi 
the Monastery at 
his spiritual pote 


the Baranagore monastery for about a couple of months. 
m, however, made him restless, and he resolved to leave 
once and never to return to it, unless he could develop 
ntiality to such a degree as might enable him to Ud 
1s grim resolve he set out, with. the 
long journey, 

Akhandananda hi 
parts of India {ncl 
Vivekananda took h 
Deoghar, Bhagalpur 
Himalayas. 
under a banian-tree, 


ad alread 


the Himalayas, and even -Tibet. 


ion and guide 'and passed throng 

; Banaras, Ayodhya, and Nainital to Almora iR : 
amed place that, through a deep menina 

he realized a momentous piece of spiritual truth, o 


T gt: et" 
Bmentary note in his diary of that dat a 
the macrocosm are built on the same plan. Just 


Dcased in the living body, so is the universal 
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Soul in the living Prakrti (Nature), the objective universe. Siva (Kali) is 
embracing Siva; this is not a fancy. This covering of the one (Soul) by 
the other (Nature) is analogous to the relation between an idea and the 
word expressing, it: they are one and the same, and it is only by a mental 
abstraction that one can distinguish them. Thought is impossible without 
words. Therefore, in the beginning was the Word etc. This dual aspect 
of the universal Soul is eternal. So what we perceive or feel is this” 
combination of the eternally Formed and the eternally Formless.’ His 
Master’s words about the identity of the Jiva and Siva, which had appealed 
so long only to his intellect, now became living in the flash-light of his 
own intuition. This was, perhaps, why immediately after rising from his 
seat of meditation he told his companion Akhandananda: ‘Here, under 
this banian-tree, one of the greatest problems of my life has been solved.’ 

At Almora, Vivekananda received the heart-rending news of his sister's 
suicide; He started forthwith in search of a quiet region of the Himalayas. 
But soon his sudden illness ås well as that of Akhandananda forced phim to 
abandon his search for. solitude and proceed to Srinagar in Garhwal, and 
Leaving his brother under the benign care 


eventually to Dehra Dun. 
ed on to Rishikesh with 


of a chance acquaintance, Vivekananda mov 
Saradananda and Turiyananda, who had meanwhile joined him. But, 
within a few days, he had.a terrible attack of fever which brought him 

After recovery, his delicate health did not 


almost to the point of death. 

permit him to stay any longer in the extreme climate of the mountainous 
tract, and he was practically forced to retire to the plains. Thus, his search 
for a suitable spot on the Himalayas, where he might devote himself to 


a long course of meditation, was brought to an abrupt end by a combination 


of fortuitous circumstances. 
However, the party, joined by Brahmananda at Hardwar, proceeded 


to Saharanpur and thence to Meerut, where they met Akhandananda and 
stayed for nearly five months. But his Master’s injunction regarding the 
service of mankind as the mission: of his life was constantly before: Viveka- 
nanda's mind, and since his realization at Almora about the divine harmony 
in nature, nothing could possibly make any breach between the spiritual 
yearning of his soul and the service of deified humanity. Still his mind 
was not at rest. He had not yet discovered his precise line of action. For 
this he required concentration of thoughts, a closer study. of the condition 
of the people of the land, of which he had nearly covered the northern 
half by his travel, and a more intimate and extensive -knowledge of the 


Hindu scriptures as also of modern thought. For all these he resolved 
nity of India and visit the holy temple of 


to travel to the southern extren : 
Kanya Kumari, and thus complete his cultural ‘and. economic survey of 
7 
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ndia fro i P Ja he end 
i in. Accordingly, towards t i 

: m th Himalayas to Cape Comorin n d ^ "m 

7 J E 1891 € rent asunder t ties that bound him to his br 

[o a ry "hi as d he [0] 

monks and slipped away without notice. 


and th I on 
thence he proceeded, A ue 

omba I ur 
y Mysore, ravancore-Cochin, 


In his poem te 
< Qu 
three years later, perhaps he ga 


menta] €quipoise by the following words: 


Heed then no m 
Its task is done. 

Let one put garl 
This frame ; 
Where prai 
Thus be th 


ore how body lives or goes, 
Let karma float it down ; 
ands on, another kick 
Say naught. No praise or bl 
Ser, praised, and blamer, 
ou calm, Sannyasin bold! 


ame can be 
blamed are one. 
Say—Om tat sat, Om. 


He was verily the antithesis of ww; 


rays 
eakness. As a free soul, he alway. 
held his head high, and would ney, 


er bend his knees before anybody = 
and no considerations of n A 
epid movements of this unlcas d 

€sternism could hold him within k 
- bounds. Even regarding the scriptural statements, he had his own vicy T 
e Writings of the great commentator 3 

ality, tied all before him. He impresse 

people by his genui hy for all, his purity and po 
of character, his erene and peaceful composure, and, above all, by hi 
radiating spirituality, 


Besides his all-consuming love for God and dei 
was swayed by a dey, 


fied humanity, his heart 
OUring passion 
The dividing line 5 


for a ceascless extension of camel 
€tween secular and spiritual knowledge had Eee 
for ever from his Sight. Man Was composed of different shcaths— physical, 
intellectual, and spiritual ; th 


© different compartments of knowledge 
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referred ultimately to one or other of these sheaths superimposed on the 
God-in-man. Through politics and economics, sociology and ethnology, 
psychology and biology, history and biography, through material science 
and rational philosophy, authors might present sectional views of man, 
but he was out to co-ordinate all these and hold before the world a 
comprehensive, accurate, and synthetic picture of the puzzling complex 
known as the human individual. E % 

However, he did not shut himself up entirely within the cover-pages of 
books. He sought knowledge as much from the living men around him 
as from books. And his open and receptive mind made him feel the throb 
of the saint even beneath the breast of the worst of sinners. 

Besides, he drew no less valuable lessons from his first-hand readings 
regarding the social, economic, and cultural life of the people. Men 
belonging to different castes, sects, and communities, with different regional 
shades in their widely varying thoughts and ways of life, proved to be a 
highly engrossing subject of his study. By the time he reached the end 
of his journey in the South, he had realized how myriads of kaleidoscopic 
patterns of social life, scattered all over the country, were all ultimately 
based on the same spiritual foundation laid by the seers of old, the rsis of 
ancient India. Thus, his direct experience opened his eyes to the fact 
that a central unity could accommodate thousands of varieties.on the 
surface—that unity in variety was a law which held good not only so far 
as religious creeds were concerned, as demonstrated by his Master's 
realizations, but also operated behind the entire panorama of nature and 
governed even the social customs of man. 

But while his intellect busied itself in storing up facts and probing 
them, his heart smarted under a terrible sympathetic pain for suffering 
sides through whatever place he passed. His direct 
alling misery of the downtrodden masses, the helpless 
stem of social iniquity, set his whole being on fire. 
volcanic heart, he reached the southern- 
mage to the goddess Kanya Kumari at 


Cape Comorin, and swam across to a neighbouring rock, cut off entirely 
from the mainland, now known as Vivekananda Rock. Seated in the 
absolute solitude of the rock and surrounded by the dashing waves of the 
ocean all about him, he looked at the mainland and visualized the whole 
of India before him—India filled with the agonies of millions of human 
hears A spasm of intense love, boundless sympathy, and infinite despair 
Squeezed his mighty mind into a spell of utter silence, and in the midst of 
that breathless silence, spiritual intuition flooded his heart with light, in 
Which he saw clearly and unmistakably the path that he was to tread. 
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The real selt of India stood revealed before his eyes. The nation appeared 
to be a sleeping leviathan, and all that it required to stand on its feet was 
a spiritual awakening. And it became equally clear to him how he was 
to rouse it from its disgraceful lethargy. Rising from his seat, he proceeded, 
through Ramnad and Pondicherry, to Madras, in order to launch forthwith 
t city of the South, teeming with intellectual 


mi announced his resolution of carrying a 
mission to the West. 


About four months earlier, he had heard of the Parliament of Religions 


» in connection with the World's Fair. 
the chosen representatives of different 
n his soul. He was firm in his con- 


Sideratum of the age. This would break both the spell: 
nservative masses ang t 


i he spell of cultural hypnotism of 
: gentzia, and inspire þ A ja sale 
rejuvenation of the land. Pire both the wings to work for a cor | 


8 personality, vast and varied range of knowledge, 
krit, unusual powers of repartee, 


En route to Bombay, 


he : Pos 
and Turiyananda acus AM n of his brother-disciples, Brahmananda 


your so-called religion! But my 
I have learnt to feel (for others). Believe 


1 ; sing a fragment of his deep-seated 
feelings for suffering humanity through these fen words, he sat silent for 
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addressed said long afterwards to a group of interested listeners, ‘Are these 
not, I thought, the very words and feelings of the Buddha?’ 


2 TORRENTIAL RUSH 

The Hindus had not been accustomed to sea-voyage for centuries. 
‘Their social laws would not permit them to stir out of their land. 
Vivekananda had to overstep this social barrier right at the start on his 
chosen path of action. He had also to suppress even the instinctive craving 
of a Hindu monk for seclusion and for holy places of pilgrimage. Was not 
the entire world a sacred manifestation of the Divine? Was not man behind 
all shades of complexion equally holy as an expression of the Lord? With 
such a universal and deified outlook, and defying the anachronistic and 
meaningless restrictions of the Hindu society, he left the shores of Bombay 
on the 31st May, 1893. : 

He proceeded to America along the Pacific route. What little he had 
occasion to see of China and Japan convinced him of the existence in both 
the countries of an undercurrent of spiritual thoughts that had flowed out 
of India in days long gone by. This made him visualize the glorious days | 
of ancient India. : e 

He landed in Vancouver and thence proceeded straight to Chicago by 
train. The World's Fair burst before his eyes like a dazzling epitome of 
western civilization. He felt, admired, and stood stupefied before the 
glorious grandeur of occidental culture. ; : 

The painful contrast of this picture with that of his motherland, filled 
with poverty and squalor, pierced his tender heart. With a gaping and 
hidden wound in his heart, he roamed about in the Fair and måde necessary 
inquiries about the Parliament of Religions. He was surprised to hear 
that none but duly authorized ‘delegates could think of addressing the 
and he was utterly dismayed to learn that the time for 
enrolling new delegates had already expired. Cold waves of depression 
benumbed the disillusioned monk. However, he pulled himself up quickly, 
gave up the idea of speaking in the Parliament, and turned his mind to 
see. as much of thé country as he could afford to do. 

Victimized by sharks almost at every step o£ his journey, he had come 

to the end of his resources. Moreover, he had not provided himself . 
adequately against the severities of the approaching winter. Hearing that 
living was comparatively cheap in Boston, he started immediately for that 
city. In the railway train; luckily, he met an American lady, who, with 
overwhelming sympathy, invited him to her house in Boston and introduced 
him later to Professor Wright of the Harvard University. The professor 
was so much impressed by the Swami's talk that he furnished the Swami 
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august assembly, 


forthwith with a very strong letter of introduction to one of his friends, 
who happened to be the chairman of the committee for selecting delegates 
for the Parliament. The tone of the letter can be felt through the 
following: sentence, ‘Here is a man who is more learned than all our 
learned professors put together’. Armed with this letter and encouraged 
by a reviving hope, the Swami went back to Chicago. He went about the 
city in search of his destination. After a weary and fruitless endeavour, 
he sat down exhausted in the street, when a generous lady from the opposite 
house stepped out, almost like a godsend, and proceeded to help him out 
of his difficulty. With her help, he got himself enrolled, without delay, 
as a delegate for the Parliament of Religions and lodged with the other 


Is strikingly attractive apparel, made him 
tal delegates, He waited till the end of the 


brothers of America’, and he was orecteeinite 
/ all corners of the hall. Si llowed, an 

Vivekananda poured but his heart, Bereft of cold qw aes dogmas, 
» Stilted, or illusive Phraseology, his artless and spontaneous 
fullness of his heart, and verily ‘he spake like 
ging stream of Spirituality, of endless love for 
ith in all religions—the stream 
he snow-capped heights of the heavenly life of 
aculate heart of his chosen 
apostolic love and w; EEE, AN qu ab s 
waves of spirituality, à and wisdom, The house was flooded by 


on the 27th September, he 
with the lofty ideas and ideals [PUR eo ra omer rea 


of the Vedic Seers. In the inspire 
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Christian. But €ach m 
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1f the Parliament of Religions has shown anything to the world, it is this: 
It has proved to the world that holiness, purity, and charity are not the 
exclusive possessions. of any Church in the world, and that every system has 
produced men and women of the most.exalted character. In the face of 
this evidence, if anybody dreams of the exclusive survival of his own religion 
and the destruction of the others, I pity him from the bottom of my heart, 
and point out to him that upon the banner of every religion will soon be 
written, in spite of his resistance: "Help and not Fight", "Assimilation 
and not Destruction", "Harmony and Peace and not Dissension”.’ 

His clear and impressive exposition, combined with his all-embracing 
love and prophetic vision, elicited from the American press a chorus 
of admiring and reverential applause. The New York, Herald frankly 
announced him as ‘undoubtedly the greatest figure in the Parliament of 
Religions’, and added: ‘After hearing him, we feel how foolish it is to 
send missionaries to this learned nation.’ ; 

The doors of the rich, the learned, and the religiously disposed were 
flung open to him, and he was overwhelmed by the reverential courtesy 
and luxurious hospitality of his admiring hosts. His days were spent in 
talks and discourses in parlours and public places, and in keeping 
hundreds of engagements with interested. people who would flock to him 
from different quarters. 

For a time, he placed himself under a Lecture Bureau and toured 
through a number of important cities including Chicago, St. Louis, Detroit, 
Boston, Washington, and New York. At Boston, he courted the displeasure 
of the audience by his scathing criticism of certain aspects of western life. 
Vivekananda's plain-speaking, instead of being an eye-opener, wounded the 
national vanity of his Boston audience, irritated for a while the press, 
and gavc a handle to jealous partisans bent upon mischief. The Swami, 
however, remained unperturbed, paid no heed to the reactionary wave of 

he agents of mischief. 


indignation, and looked with compassion upon t 
At Detroit, he broke away from the Lecture Bureau and proceeded 


independently on his lecturing tour through a number of cities. Ulti- 
mately, he settled in New York with a band of earnest souls around him 
and held with them regular classes on Jfiana-yoga and Raja-yoga, that is, 

d Hindu science of practical religion. 


a system of Hindu metaphysics an 

Of the devoted American followers who remained faithful to him up 
to the end of their lives, mention may be made of the following 
Miss Greenstidel (afterwards Sister Christine), Miss S. E. Waldo (afterwards 


Sister Haridasi), Mr. and Mrs. Leggett, Mrs. Ole Bull, and Miss Josephine 

Macleod. In New York, his first course lasted from February to June 1895 ; 

and about this time, he had finished dictating to Miss S. E. Waldo his 
709 


THE CULTURAL HERITAGE OF INDIA 


illuminating treatise Raja-yoga, which was valued as much by scholars, 
like the American. philosopher William James, as by spiritual aspirants, 
like Count Leo Tolstoy of Russia. 

In the summer of 1895, the Swami retired, with nearly twelve devoted 
disciples, to a quiet hill-retreat, the Thousand Island Park, on the bank of 
the River St. Lawrence. It was here that he converted his philosophical 
seminar into a full-fledged hermitage and initiated his disciples into the 
discipline of arama life by way of a temporary experiment. Each day 
the Swami’s ‘inspired talks’ opened a new vista of noble thoughts and 
sentiments, and his closer Spiritual contact went to chasten and exalt the 
lives of the earnest group of spiritual aspirants. It was here that he released 


before his disciples his thoughts and sentiments about his Master, 
Ramakrishna. 


In September 1895, he we 


nt over to England, via Paris, for a change 
on grounds of health ; but, ins 


tead of taking rest, he worked hard for his 
y in England, the Swami's magnetic person- 
ses made a great impression upon many and 
d and aristocratic circles. 

5, he returned to America for a brief sojourn 
esides conducting his regular classes in New 
Aan, ent through a whirlwind course of lectures before learned 
audiences, like t 

Brooklyn, and t cal Seminar of Harvard, as well as before the 


pere ces in New York, Boston, and Detroit. About. 
this time i i 


an, J. J. Goodwin, dedicated his life entirely 
Was the devoted application of this idealistic 
© preserve the later lectures of Vivekananda. In 
he introd 
business of the Swami "id E My Master’. ‘The a fast 
[Or dcn A P Period was the consolidation o 

ork Dy Society of New York under 


America on a permanent footing, and 
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staunch followers, like Miss Margaret E. Noble (later Sister Nivedita), 
Mr. and Mrs. Sevier, and Miss Henrietta F. Müller. With the Seviers he 
spent about a couple of months on the Continent. The Swami stayed for a 
while in the bracing climate of Switzerland, in order to refresh his tired 
nerves, went to Germany to meet, on invitation, Paul Deussen, the great 
Vedantic philosopher of Europe, and then returned to England, visiting 
Holland on the way. The sublime Alpine scenery of Switzerland sug- 
gested to the Swami the idea of establishing on the heights of the 
Himalayas a monastery where his eastern and western disciples might find 
a suitable place for union. The Seviers took up the idea and made it their 
life-work to give it a practical shape. By the end of December 1896, the 
Swami left the shores of England, made a short stay in Italy, and then 
proceeded to India. The Seviers accompanied him to spend the rest of 
their lives in India, devoting themselves exclusively to spiritual practice 
as well as to work out the Swami's idea about the Himalayan monastery. 


REVITALIZING THE RELIGIONS 


Thus, Vivekananda spent more than three years of the best part’ of 
his life in America and Europe. He acquainted his western audience with 
the faith of the Hindus rooted in the oldest of scriptures, the Vedas; he 
told them about the impersonal character of its teachings, its universal 
message of unbounded catholicism, its presentation of various readings of 
Divinity, monistic, qualified-monistic, and dualistic, and also about various 
kinds of religious practice grouped under four fundamental types, namely, 
Jüana-yoga, Raja-yoga, Bhakti-yoga, and Karma-yoga, covering the entire . 
range of human tastes, temperaments, and capacities. He explained to 
them the doctrine of Karma and rebirth, and enlightened them on the 
Hindu idea of salvation through the realization of one's identity with the 
Absolute. Then, by ,his rational exposition, he showed how the Hindu 
view of religion could stand the severest scrutiny of reason and exist in 
perfect amity with the findings of science. Above all, he laid special 
emphasis on the fact that the broad and liberal message of Vedanta con- 
tained the science of all religions that might enable the world to realize 
the essential unity underlying all religions and to stand united on the 
magnificent pedestal of universal Religion. He showed how the findings 
of the Upanisadic seers regarding the fundamental verities of life and 
existence were perfectly non-denominational in their character, and these 
could be assimilated by all sections of humanity, in order to secure their 
faith in their respective creeds against the aggressions of critical reason and 


also to liberalize their outlook on all other religions. 
The Swami’s definition of religion as ‘the manifestation of the 
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benefited by religion, because religion appeared to be the most potent and 
salutary force for sustaining the very life of a social group. The Swami 
declared emphatically: ‘Of all the forces that have worked and are still 
working to mould the destinies of the human race, none certainly is more 
potent than that the manifestation of which we call religion. No other 
ideal can put into us the same mass of energy as the spiritual. I do not 
deny that men, on simply utilitarian grounds, can be very good and 
moral . . . But the world-movers, men who bring, as it were, a mass of 
magnetism into the world, whose spirit works.in hundreds and in thousands, 
whose life ignites others with a spiritual fire, such men, we always find, 
have that spiritual background. Their motive power came from religion. 
In building up character, in making for everything that is good and grcat, 
in bringing peace to others, and peace to one's own self, religion is 
the highest motive power, and therefore ought to be studied from that 
standpoint.' 

The Swami was emphatic in his assertion that the value of the 
life of an individual or a society was to be assessed on its spiritual progress. 
and not merely on its material possessions or intellectual attainments. 
Hence culture of the cardinal virtues, namely, purity, devotion, humility, 


selflessness, and love—all that ‘contribute to spiritual progress— 


sincerity, 
assured 


should claim our attention more than anything else on earth. He 
his western audience that this outlook, instead of standing in the way of 
material and intellectual advancement, would rather go to improve the 
condition of the world by eliminating all disruptive and disintegrating forces, 
all clashes and conflicts arising out of the present leaning towards the 
negation of the nobler traits of human nature. 

While proclaiming the supreme necessity of religion for the progress 
of civilization, the Swami was not blind to the historical data regarding the 
untold sufferings that had been brought upon human society by 
fanatics in the name of relig‘on. The Swami, however, pointed out that 
as not to blame for the misdeeds carried out in its name. 
and fight proceeded, like all other conflicts, from 
and brutality ingrained in the baser nature 


religion w: 
Religious intolerance 
ignorance, vanity, selfishness, 


of man. 4 Y 
quarrels between different religions 


The Swami made it clear that ] 
is on ‘secondary details, and that there was 


fundamental aim and scope of religion, which he 
dly in the following words: “The aim is to 
That is the goal of all religions. Each 
l is to manifest this Divinity within, by 
Do this either by work (Karma- 


arose from over-emphas 
unanimity regarding the 
laid down briefly and pointe 
get rid of nature's control over us. 

soul is potentially divine. The goa 


controlling nature, external and internal. 
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oga), or worship (Bhakti-yoga), or psychic control (Raja-y oga), or yir ir 
i Ti by one or more or all of these —and be free. This is dine 
of religion. Doctrines, or dogmas, or rituals, or books, or temples, o 


i > fact that 
are but secondary details.’ He drew the attention of all to the fac 


ini r as belief in the 
igi ! lon, so far as be 
the great religions of the world were of one opin 


spp ration 
the soul, and possibility of yee 
£ God were concerned. Al! gre 


"dup e or 
alidity from the realizations of i 

i i ; i ert 
more seers of outstanding personality. All of them owe allegiance to c 


: : x 1 
books as their scriptures, and while urging mankind to attain freedon 
through the knowledge of God, all o 


symbols, glorification of names of G 
as aids to spiritual growth. Said the 
is one, the languages of the nations ar 
of life are wholly different, 
through various nations 
difference between 


of substance; and their po 
intrinsic, 


Swami: ‘The language of the p 
€ many ; their customs and une 
Religion is of the soul, and finds MEE 
» languages, and customs. Hence it follows that t 3 
i orld is one of expression and = 
arity and unity are of the soul. 
brant there also, as it is on many 


ints of simil 
harmony is yj 


while philosophy was the absenti 
oul of every religion, mythology ad 
condary details’, mere expressions, ES 
these Secondary details to be E 
pointed out that it was owing to this 


de pins ects and 
: als of religion that différent sects 
ght with one another, 


owever, said: 
» doctrines, al] ha 
then us inti] 
- They are our nur: 


reason for claiming 
ligion. The Swami 


» IN order to suit the different mam 
of people. Variety of faiths has enriched the world P 
essible, comprehensible, and practicable to all men. Th 
cannot make all conform to the same ideas; that is a 
fact, and I thank God that it is SOs... v Jt. is: the (clash, of thought, the 
differentiation of thought, that awakes thought. So I want sects to multiply 
in every country, a chance to be spiritual.’ - 

The fundamental elements of all religions, divested ‘of aU Speca 
names, forms, 


: ; the 
» Were conceived by the Swami to be 
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Universal Religion: ‘It must be one which will have no location in place 
or time; which will be infinite, like the God it. will preach, and whose 
sun will shine upon the followers of Krsna and of Christ, on saints and 
sinners alike; which will not be Brahmanic or Buddhistic, Christian or 
Mohammedan, but the sum total of all these, and still have infinite space for 
development ; which in its catholicity will embrace in its infinite arms, and 
find a place for, every human’ being.’ J 

Finally, in order to convince the world of the feasibility of conceiving ` 
and practising the universal Religion, the Swami, in a mood of apostolic 
fervour, proclaimed his own burning faith through the epoch-making 
utterance: ‘I accept all religions that were in the past and worship them 
all. I worship God with everyone of them, in whatever form they worship 
Him. I shall go to the mosque of a Mohammedan ; I shall enter the 
Christians church and kneel before the Crucifix; I shall enter the 
Buddhistic temple, where I shall take refuge in Buddha and his Law. 
I shall go into the forest anq sit down in meditation with the Hindu, who 
is trying to see the light which enlightens the heart of everyone. Not only 


shall I do all these, but I shall keep my heart open for all that may come 


in the future. . . . The Bible, the Vedas, the Koran,.and all other sacred 


‘books are so many pages, and an infinite number of pages remain yet to be 


unfolded. I would leave it (my heart) open for all of them.’ 1 
Thus, through his rational exposition of the necessity and essentials of 
religion, and through his elucidation of the grand concept of universal 
Religion, the Swami applied the spiritual message of Vedic: India, which 
had been reaffirmed by Ramakrishna’s and his own realizations, for vitalizing 
all the different religions of the world and enabling them to hold their 
ground before the crusades of scientific findings and critical reason. 


AWAKENING THE MOTHERLAND 

Swami Vivekananda, with his devoted followers, Mr. and Mrs. Sevier 
and Mr. Goodwin, landed at Colombo on the 15th January, 1897; and 
after visiting a few places in Ceylon, the Swami proceeded through 
Rameswaram, Ramnad, Madura, and Madras to Calcutta. From the second 
week of May till the end of the year, he made an extensive tour in northern 
India through Uttar Pradesh, Punjab, Kashmir, „and Rajasthan ; and 
wherever he went, he broadcasted through his animating talks and discourses 
whatever he had to say about the much-needed salvation of his beloved 
motherland. Before sailing again for America in June 1899, he made 
another tour in the northern provinces and went on pilgrimage to the holy 
shrines of Amaranatha and Ksirabhavani in Kashmir. He spent nearly 
two years and a half in India and, during this entire period, in spite of his 
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failing health, he worked a T for propagating his message and 
ranizi the corps of his standard-bearers. . AI 
"P pis ent of ital had appealed very strongly to the ae 
of the western races, who had hailed him as the ‘cyclonic monk of A 
and discerned in him the likeness of Buddha and Christ. This ic me 
appreciation of the Swami by the progressive people of the West certain : 
flattered the vanity of his countrymen. They saw in him a redeemer i 
India's honour. Very naturally, the 'cyclonic monk of India' was ini 
by his countrymen as the 'patriot saint of India’. In him, they E : 
not only the fulfilment of their human aspirations after perfection, bu 


€ sacred cause of their motherland, whose 
y eclipsed by the gloomy present. 

The helpless condition of the unlettered, poverty-stricken, and down- 
trodden masses, unrelieved by the sympathy of the rich and the enlightened ; 
the travesty of the lofty ideals of the Vedic religion at the hands of the 
pharisaical leaders of orthodox Society, forging reprehensible mene 
of untouchability in the name of religion and dehumanizing the dum 
millions by the obnoxious pressure of social iniquities ; the abominable 


self forgetfulness of the enlightened liberals and their reckless and alarming 
strides towards 


Westernism in thought and manners ; the rapid disintegra- 
tion of the Hindu Society into innumerable fighting sects of fundamentalists 
rank of educated heretics—all these had been oppressing 
atriotic heart of Vivekananda as long as he stayed with the 
gressive, organized, virile, and prosperous races of Europe 
€ patriotic as well as c ies 
ese on right lines, he had alrea 4 
of followers to start an English 
it regularly from Madras. 'Thus, in spite of all Tus 
; i’s keen solicitude for the well-being 
he central theme of his thoughts and feelings 
as long as he from his country. And, as soon as he touched 
the soil of India, all the pent-up feelings of his heart for his beloved country 
surged up tumultuously, From one end of India to the other, from 
Colombo to Almora, Swami Vivekananda, like a veritable ‘lion of Vedanta 
sleeping leviathan’, ` : 
Through his teachings, the Indians felt the thrilling touch of their 
mighty and glorious past ; they realized the potency of their age-old culture, 
» the sublimity, as well as the utility of the spiritual 
lore handed down to them by their forefathers, the rsis of old. Then, again, 
in the light of his teachings, his countrymen could measure accurately the 
depth of their present degradation ; they saw clearly how their physical 
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deterioration, inertia, and lethargy, their lack of manliness, self-help, 
seriousness, spirit of obedience, practicality, and organizing capacity, and, 
above all, their awful dearth of love, generous feelings, and cultural 
integrity had reduced them to a very miserable sample of humanity. With 
the same breath, the Swami made them discover the infinite potentialities 
that still lay hidden in the depth of their hearts beneath the superficial 
film of filth and degradation, and they were made to visualize the bright 
and glorious days of a thoroughly rejuvenated future India. 

He asked them to be bold enough to admit their own mistakes and 
try seriously to correct them. He asked his Hindu brethren to realize the 
fact that just as individuals reap the fruits of their own actions, so also 
does the entire society. Forgetting the broad and humanistic teachings of 
the Vedic seers, losing gradually the spark of spiritual life, and consequently 
setting a premium on the externals of religion and on a strange and 
unworthy class-consciousness for maintaining and asserting with vengeance 
their fictitious superiority, the mediaeval leaders of the Hindu society had 
stooped to fetter the people with rigid and invidious laws. During this 
period, the Vedic religion, the epitome of catholicism, came to be almost 
synonymous with a hot-bed of untouchability, sectarian hatred, and social 
tyranny. The foreigners came to be branded as mlecchas and yavanas ; 
severe strictures were passed against sea-voyage; reprehensible excesses 
of caste-prejudices were encouraged in the name of religion ; invidious 
barriers were raised within the Hindu fold; and acute sect-consciousness 
came to be the ruling idea of religious life, and divided the society into 
innumerable hostile camps. All these, surely, went to disintegrate the 
Hindus, and disabled them from thinking of uniting with the other religious 
communities within the land. Thus Hinduism, which could very well 
boast of furnishing the whole world with lofty ideas, ideals, and incentives 
for establishing universal brotherhood, came to be, by an irony of fate, 
an appalling zone of disintegrating forces. aes 

The Swami emphasized the fact that, if the Hindus could again live 
up to the lofty ideals of their own original scriptures, the Vedanta, they 
might pull down all barriers that divided man from man, and, by this 
process, they might develop a gigantic power of cohesion that could integrate 
all the various Indian sects and communities into one mighty nation. The 
Swami, moreover, pointed out that the Vedantic ideas about the divinity of 
the soul and the oneness of the universe, and of consequent ‘fearlessness’, 
would go not only to unite the people of India by harmonizing all 
differences, but they would also infuse enormous strength into the nation 
and raise it from the slough of lethargy and despair. i 

Addressing particularly his x and co-religionists, who, under the 
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hypnotic spell of western culture, had become blind iae E Es 
efficacy of their own religious ideas, the Swami exp mines dient 
renaissance of Hinduism through the revival of the € dien 
should be placed on the forefront of any programme for sae we ne 
tion. "The Swami said: ‘I see that each nation, like each indivic 7 e 
one theme in this life, which is its centre, the principal notc ice nes 
every other note comes to form the harmony. In one nation, digi Pos 
is its vitality, as in England. Artistic life in another, and so on. n al 
religious life forms the centre, the key-note of the whole music of pat us 
life; and if any nation attempts to throw off its national vitality, ks 
direction which has become its own through the transmission of centuries, 


s daba s p cM qe 
that nation dies, if it succeeds in the attempt. And therefore, if y 
succced in the attempt to throw off 


or society, or any other thin 
life, the result will be that 
make all and everything wi 

Thus, he pointed out 


E : : EN Rr a aa acir 
spirituality the basis of their entire civilization, the mainspring of tl 


" 3 D. : awe F the 
social, cconomic, and political life, was the greatest achievement of 
genius of their ra 


A x ; s to 
CC. It was this choice that had enabled the Hindus 


ysms and, even after a apse i 
thousands of y ir racial individuality. The Swami tr ien 
to disillusion his wes i , Who looked at the Indian pu 

5565 of politics and radical socia 
reform, by scanni inant races of the world and ne 
j : "The political systems that we r» 
Struggling for in India have been in Europe for ages, have been nied or 
centuries, nd wanting. One after another, the institu 
tions, systems, and everything connected with political government ek 
useless, and Europe is restless, does not know wher 


^ i 
to turn... Europe, the centre of the manifestation of material energy; 
will crumble into dust within fifty years 


her Position, to shift he 
life Almost like a pro 


ae Á A à à " reatures 
before you in various forms, said the Swami, ‘he who loves His creat 
serves God.’ He cnjoined o 


k : for 
: ileged classes to feel intenscly 
the misery of the teeming milli 
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sacrifice, and reverence due to deified humanity. The -Swami’s piercing 
words are still ringing in one's ears: ‘I consider that the great national 
sin is the neglect of the masses, and that is one of the causes of our downfall. 
No amount of politics would be of any avail until the masses in India 
are once more well educated, well fed, and well cared for. They pay for 


our education, they build our temples, but in return they get kicks. ‘They 


are practically our slaves. If we want to regenerate India, we must work 


for them.’ ‘So long as the millions live in hunger and ignorance, I hold 
every man a traitor who, having been educated at their expense, pays not 


the least heed to them!’ Thus did the Swami make the classes conscious 


of their duties towards the masses. 
The sunken vitality of the helpless victims of social tyranny was to 


be restored by providing them with life-giving food, physical, intellectual, 
as well as spiritual. Once this was done, once the downtrodden section 
of the society could recover their lost vigour, physical as well as mental, 
they would become efficient enough to evolve new social laws, new 
institutions suited to the pressing requirements of the modern age. Thus, 
in the field of social reform, he preferred the process of evolution to that 
of revolution. He encouraged neither drastic reform from above nor fight 
from below ; both were ruinous. The former would convulse the cultyral 
ideals, and the latter would force the ebbing life out of the social body. 
The society was to be led gently to realize its own errors and made strong 
a healthy, natural, and evolutionary process all 
prejudicial to its progress. And he said to 
al reform, for there cannot be 


enough to eliminate by 
that would appear to it to be : 
his people: ‘Meddle not with so-called soci 


any rcform without spiritual reform first.’ 
He believed that the untold sufferings of the weak, the miserable, 


the downtrodden of all races could be mitigated only by the application, 
on a world-wide scale, of the Vedantic ideas, such as the divinity of the 
But the world cannot possibly accept 


the Vedantic findings for readjusting its affairs before it finds convincing 
proofs of their worth in Indian life. Hence, he was convinced that the 
path of the redemption of the world lay in the redemption of India 
through the potency of her Vedantic culture. A practical demonstration 
of this potency by the Hindu society would automatically set the world 
moving towards a thorough overhauling of its modern civilization in the 
light of the Vedantic teachings. He pointed SUPE his countrymen that 
this was precisely the mission, to fulfil which India had outlived centuries 
of oppression and vandalism. W 
humanity, she would help the 
steadily in a really progressive ca 


soul and oneness of the universe. 


ith her gospel of universal love for deified 
entire mankind to advance surely and 
reer. Such being his reading of the 
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i exhor is country- 
holy and lofty mission of -his motherland, the Swami exhor ted ^ Ken en 
E to remember, even while they were engaged in vom 2 nar: 

ir Or t i 
i that they were required to stanc à 
ation, the central fact na. E 
s and harmony and to extend their unqualified love and servi 
all parts of the world for all time to come. 


CONSOLIDATING HIS MISSION 


Besides touring over the length and breadth of India en a 
casting his life-giving message everywhere, Swami oo a 
absolutely necessary to start a permanent organization that might ae 
real man-making institutions in India and abroad for turning out inc "s" jur 
who would live up to the lofty spiritual ideals and dedicate their aaka 
the uplift of humanity. Naturally, he conceived that this hé ae pn 
must be monastic in its basic Structure, and that, instead of being exclu: vs 
and individualistic in its spiritual aspirations like the tradita 
orders, it must work in co-operation with the high-souled and i meon 
public for the much-needed service of mankind, without discriminating 
. between creeds and colours. Soa e 

At the earliest opportunity after his return from Cp me s 
approached his brother-disciples, who had meanwhile shifted the sil 
nagore monastery to a neighbouring place called Alambazar, and moe ial 
his ideas before them. He convinced them, though with a little initi : 
difficulty, that the ideas were not entirely his own, that these really cam 


from the Master, Ramakrishna himself. Thus, he persuaded his brother- 
disciples, who had meanwhil 
see through his e 


teachings, and in 
suffering huma 


e an altogether new order » 
g all the Spiritual methods of jñāna, bhakti, yoga, 2 
karma, of which perfect and glorious epitom : 
Through meditation they were to realize God in the depth of their ow? 


; e 
existence, and throu realize the selfsame God, = 
iri. i : ee à e 

Viraj, in the entire Individual salvation and service of deifi 


Mission, on the Ist May, 1897. 


to live up to and propagate the Vedantic religion in the light of Rama- 
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krishna’s life and teachings, establish fellowship among the followers of 
different religions, and serve suffering humanity without making any 
distinction of caste, creed, or community. 

With money contributed by his devoted: English admirer, Miss 
Henrietta F. Müller, and by his American follower, Mrs. Ole Bull, the 
Swami purchased lands at Belur on the opposite bank of the Ganga about 
five miles up Calcutta, built up a monastery there, and endowed it with 
a permanent fund, thereby providing his organization with a home of its 
own. 'Thus, in January 1899, the Belur Math (monastery) was established, 
and it was to serve as the headquarters of the Ramakrishna Order of monks, 
its principal centre of monastic training, and the place from which were 
to be started, guided, and regulated branch Maths in different parts of 
India and forcign countries. And the Belur Math, naturally, came to be 
also the de facto headquarters of all missionary and philanthropic activities 
of the Ramakrishna: Mission organization. After his return from his second 
Nest, in 1901, the Swami imparted to his monastic organization 
a legal status through a deed of trust, and made his brother-disciple Swami 
Brahmananda, pre-eminently the fittest of them all on account of his 
towering spiritual personality and outstanding organizing capacity, the first 
President of the Trustees. Swami Saradananda, the capable, cool-headed, 
and infinitely patient apostle, was replaced by the vastly erudite Swami 
Abhedananda in the New York centre, and the former was entrusted with 
the charge of helping Swami Brahmananda in the task of organizing all the 
different activities of the Order. 

Swami Premananda, one of the prominent apostles conspicuous for 
his spotless purity and unbounded love, was entrusted with the task of 
managing the affairs of the Belur monastery. Meanwhile, a few ardent 
young souls had been admitted into the Order. In 1898, some of the 
western followers of the Swami, including Sister Nivedita, came over to 
India, and all these novices were placed under systematic and necessary 
spiritual training. Swami Ramakrishnananda, the peerlessly steadfast 
devotee of Ramakrishna who had stuck to the monastery from its very 
inception after the Master's departure, was sent to start a centre at: Madras 
as early as March 1897. Towards the middle of the same. year, another 
brother-disciple and highly advanced spiritual soul, Swami Sivananda, was 
despatched to preach the message of the Master in Ceylon. And in 
February 1899, two other brother-disciples were sent over to Gujarat. 


Besides sending out monks for missionary work, the Swami stirred up the 


enthusiasm of his spiritual brothers and disciples for carrying on relief work 
among people distressed by famines or epidemics at various places in 


Bengal and Bihar. Swami Akhandananda went over to relieve the famine- 
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stricken people of Murshidabad and eventually opened there, in er ws 
first permanent home of service of the Ramakrishna Mission. In ? a A 
of the same year, Vivekananda, with the help of Mr. and Mrs. PAN 
energy and resources, realized his desire for a cosmopolitan EUG 
monastery by establishing the Advaita Ashrama at Mayavati, in the District 
of Almora. A few months later, the monthly English journal Prabuddha 
Bharata (Awakened India) was transferred from M 
was placed under the management of Mr. Sevi 
of the Swami's ablest Indian disciples, Swami 
beginning of the same year, a monthl 
been started and published from Cal 
Swami Trigunatitananda. 
Thus, through Sri Ramakrishna's inspiration and Swami Vivekananda's 
pointed devotion, a monastic organization, with an absolutely new 
spiritual outlook suited to the requirements of the age, was ushered into 
existence. 

On the 20th June, 189 another journey to the 
West, where, this time, half. He induced one 
of his great brother-disci , to accompany him, as 
rs a living example of the 
Vivekananda proceeded 
st of the United States. 


adras to Mayavati, and 
er and the editorship of one 
Swarupananda. And, in the 
y Bengali journal, Udbodhan, had 
cutta under the able editorship of 


one- 


d in his teachings, and several Vedanta 
rted, the prominent among which was the one at San 
Francisco, Leaving this centre as also the neighbouring ones under the 
care of Swami Turiyananda, and finding his New York Vedanta Society 
safe in the able hands of Swami Abhedananda, he left America, in July 
1900, to attend the Congress of the History of Religions in Paris. 

He spent near] 


x Y three months in France and attended the Congress. 
Leaving Paris towards the end of October, he visited some of the prominent 
States of Central Europe and then proceeded through Egypt to India, 
reaching the Belur monastery on the 


9th December, 1900. 

A few days after his teturn, in January 1901, he paid a short visit to 
the Advaita Ashrama at Mayavati, and after a few monttenuadsa public tour 
in some of the districts of East Bengal and Assam. Towards the end of 
the year, Rev. Oda, a learned Buddhist abbot of a Japanese monastery, 
together with a companion, Mr, Okakura, came all the way from Japan to 
invite the Swami to attend à religious congress to be held in their country. 
With Mr. Okakura, he went on 4 Pilgrimage to Bodh-Gaya, and thence he 
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Went to Banaras. This journey was undertaken, in spite of his bad health, 
in the earlier months of 1902. At Banaras, he inspired a band of 
enthusiastic young men to serve the diseased and the helpless, which led 
this group eventually to build up there the Home of Service (Sevashrama) 
under the auspices of the Ramakrishna Mission. 

Thus, after spreading the message of his beloved Master in India, 
Europe, and America, and consolidating his mission by organizing the 
Ramakrishna Order of monks, inspiring it with his ideas and ideals, and 
placing it on a permanent and secure basis, Swami Vivekananda passed 
away on the 4th July, 1902, at the premature age of thirty-nine. -Within 
such a brief span of life, the Indian Prometheus of our age, unlike the 
classical hero, did bring down the celestial fire at God's own command, and 
utilize it in bringing about a new order of things—in building up a new 
world where science was to shake hands with religion, different faiths were 
to stand united on the same pedestal of universal Religion, the down- 
trodden masses were to be released from age-old oppressions, human 
civilization was to be secured firmly on a spiritual basis, and the entire 
human race was to get a fresh lease of healthy and useful life and march 
triumphantly in a really progressive career under the banner of 'renunciation 


and service—universal love, peace, and harmony'. 


IV. GLIMMERINGS OF A NEW DAWN 


After the Swami passed away, the Ramakrishna Order of monks, 


under the benign spiritual aegis of the Holy Mother and the able steering 
of Swami Brahmananda, with the substantial co-operation of his brother- 
bulk by admitting new members to the Order 


disciples, went on growing in 
and extending its missionary and philanthropic activities on the lines 


chalked out by the departed leader. 


THE RAMAKRISHNA MATH AND MISSION 
with the broadening of its scope of public work 


and consequent increase of its responsibilities, the organization had to 
split itself formally into two distinct bodies. For efficient management, as 
also for the unavoidable exigency of imparting a legal status to the service 
aspect of the organization, all philanthropic, educational, charitable, and 


missionary activities were placed. under a corporate body and registered 
formally, in 1909, as “The Ramakrishna Mission’ under Act XXI of 1860 
of the Governor-General of India in Council. According to the rules, the 
Trustees of the Belur Math formed the Governing Body of the Ramakrishna 
Mission, which also had its headquarters -at the Belur Math. Swami 
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Brahmananda, who had continued to be the President of the Trustees of 
the Belur Math since 1901, became the first President of the formally 
registered Ramakrishna Mission. And the grave and onerous function 


of the first Secretary was carried on with great skill and precision by 
Swami Saradananda. 


ath, among other things, look after the 
nsolidation of the Ramakrishna Order 
control branch monasteries as training 
der at various suitable places; while the 
different types of social service work, 
es during floods, famines, earthquakes, 
nal calamities, as well as regular and 


„charita missionary, and educational measures through 
permanent institutions in the shape 


ranch monasteries (Maths and 
ishna Mission has, within this 


È and quite a number of preaching 
ened in North Ameri : à 


of Sri rig, resurgence of Hinduism in all its 
cultural revival of the Hindus oie b life, has synchronized a steady 
S. 


Sri Ramakrishna passed away 
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in 1886 and Swami Vivekananda in 1902, and the very beginning of the 
twentieth century is marked unmistakably by a complete recovery of the 
cultural self-consciousness of the Hindu community, and this is expressing 


itself through the different activities of its social life. 

With Swami Vivekananda's preaching of the universal doctrines of 
the Vedanta in the western countries, the ancient religion of the Hindus has 
been released from the stigma of a crude and superstitious creed, and it has 
positively stepped on to a new phase of evangelism that has been termed 
'aggressive Hinduism' by Sister Nivedita. Hinduism has become aggressive 
not in the sense of secking converts from any particular fold, but as con- 
firming the faith of all people in their respective Churches by furnishing 
them with the underlying rationale of all creeds. The Hindus are no longer 
ashamed of any constituent of their religious faith and philosophy of life. 
On the other hand, they are found in the roles of bold exponents of ‘the 
Hindu view of life’ even before the universities, scholars, and savants of 
Europe and America, and many among their western audience are’ found 
to be really interested in the hoary culture ‘of the Hindus. 

The Hindus are naturally becoming fired with a remarkable zeal for 
unearthing the buried past and arriving at correct findings regarding the 
ancient and mediaeval history of India. A band of brilliant historians 
and archaeologists has come up from Indian universities and set itself 
seriously to construct this important and necessary plank of nation-building. 
One remembers how Swami Vivekananda, while at Alwar in the early 
nineties of the last century, felt intensely the need of an Indian school 
of historical research, and one surely feels delighted to see how the Swami's 
wish is being fulfilled by the urge of the national mind. 

Though the Indian National Congress was inaugurated in 1885 with 
the object of bringing about political advancement of the country, it is 
since the beginning of this century-that a strong and genuine feeling for 
the social, political, and economic well-being of India has seized the nation 
with a pre-eminent vigour. Social service institutions for the uplift of the 
masses are being established in different parts of the country not only by 
the Ramakrishna Mission, but also by various other national organizations ; 
relief works for serving distressed humanity during occasional calamities are 
also being conducted by different groups of social workers besides the Rama- 
krishna Mission. Educational institutions .co-ordinating the Vedic ideals 
with modern academic requirements have sprung up under the auspices 
of several organizations and under the inspiration and guidance of great 
patriots like Rabindranath Tagore and Madan Mohan Malaviya. Indian 
patriotism, instead of developing on narrow and parochial lines, appears 
to become broad-based on a genuine feeling of universal brotherhood. The 
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non-violent ciccd of Mahatma Gandhi, the universalism of Rabindranath 
Tagore, and the message of harmony of faiths and inter-racial concord of 
the followers of Ramakrishna and Vivekananda characterize Indian 
patriotism by a positively humanistic and spiritual outlook. -— 

The school of oriental arts is a product of this period; and it 15 
interesting to observe that besides Abanindranath Tagore, the names of 
Mr. Havell and Sister Nivedita have also to be remembered in connection 
with the revival of this phase of the cultural life of India. India has dis- 
covered her old genius and tradition of the fine arts and taken a resolute 
stand to revive, develop, and expand them by assimilating the best and 
conformable elements from the western school. 

In the field of letters, India has already made a mark in this century 
through the precious idealistic contributions of Tagore to the literary 
treasure-house of the world, Besides, it may be noticed that all the 
languages within the land, with Bengali as the vanguard, have commenced 


this period, inaugurating in this way an cra 


in this academic field, the researches of J. € 
nin plant life bear the characteristic hallmark of the 
mself confessed before his western audience 
i With modern ; elucidating 

through modern scientific ideology, a ts berto pin had been 
Chemistry Dub E: Ee Hindu seers. P. C. Ray's History of Hindu 
Du ae oen Seal's Positive Sciences of the Ancient Hindus show 
ably how the Sel£-consciousness of the Hindu mind is expressing 


it PES 
us ci m the realm of science, by recovering and holding before the 
atl that ancient India thought and achieved. 


THE MELTING POT 

t and activity of Indian life, there has 
the beginning of this century, and 
Consciousness of the people has been asserting 
our western brothers and sisters have been, 
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been an appreciable resuro i 
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Miss die clashing sharply ie e depressed and suppressed million 
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hitherto unhampered avarice and unchallenged superiority. The result has 
been a disastrous loss of balance within and outside the nations, giving rise 
to internecine revolutions and fratricidal wars. People, in their confusion, 
do not realize that it is the spiritually fittest who really survive others— 
that it is Buddha and Christ who live through centuries and not the 
merciless wielders of the forces of destruction. Who can say that the 
western world is not passing through a necessary and transitional phase 
of sad experience, in order to correct its old mistakes and confusions about 
human ideals and readjust its society on a broader, healthier, and more 
exalted basis? Who can assert that the gloomy and ominous present of the 
occident may not prove to be a prelude to a more glorious future? 


PROMISE OF A GLORIOUS FUTURE 
H. G. Wells, towards the close of his book, The Outline of History, raises - 
one's hopes when he remarks: 'But, out of the trouble and tragedy of these 
times and the confusion before us, there may emerge a moral and intellectual 
revival, a religious revival, of a simplicity and scope to draw together men of 
alien races and now discrete traditions into one common and sustained way of 
living for the world's service. . . - Religious emotion, stripped of corruptions 
and freed from its last priestly entanglements, may presently blow through 
life again like a great wind, bursting the doors and flinging open the shutters 
of the individual life, and making many things possible and easy that in 
these present days of exhaustion seem almost too difficult to desire.’ 
The keen intellect of the erudite author perhaps visualized the correct 
picture of a happy future. But Wells pointed out that such an epoch-making 
revival was likely to have a very humble beginning and not to come upon 


the world with the beat of drums. Said he: ‘The beginnings of such things 
Great movements of the racial soul come at first 


are never conspicuous. 
, and then suddenly are discovered to be powerful 


“like a thief in the night" 


and world-wide.’ 
Anyone, observing with critical eyes the world-wide celebrations in 


connection with the first birth centenary of Sri Ramakrishna, the prophet 
of religious federation, social liberty, and inter-racial amity, is apt to think 
that the benign forces of a really humanistic revival are already at work. 
In spite of the fact that the outside world knows very little about India, 
it is an undeniable fact that some of the towering intellectuals of modern 
Europe, together with hundreds of seekers of truth and peace hailing from 
almost all the big continents of the world, rallied enthusiastically round 
the birth centenary of a poor and barely literate Brahmana priest of the 
nineteenth century, belonging to an out-of-the-way village of Bengal. 
Through this astounding event, one realizes the unmistakable, though 
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humble, onset of the revivalist world-wide — Dye. ran. 
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Abhangas of Maharasya mystics, 349n., 357, 
358, 359, 360, S64, 365, 521 

da, 79, 84n., 97 E 

aragupta, author of Tüntrika books, 


iddhi, rddhi), 273 

his Rümacarita, 469 T3 

Abhinavagupta, 92n.; his Bodhaparicadasikü, 
91n.; his Paramarthasava, 87n.; his Para- 
trimsika-vivarana, 83n.; his Pratyabhijna- 
vimarfini and Pratyabh ná-vivrti-vimar- 
ginī, 8l; his Tantrüloka, 255, 415. 

Abhinava Sankara, ‘his commentary on Satart- 
diiya, 68, 69n. 

Abhiras, 43, o! 

Abhyudaya, 14, 23 

poen neni 19, 20, 25, 434, 435, 436, 438, 441, 
641, 661, 667, 668, 671, 673, 075, 677, 
689, 690, 71l; impersonal, 3; phenom- 
enal universe à ‘projection’ or a ‘func- 


Abhijñā (see 
Abhinanda, 


tion’ of, 454; and the relative, 678; 
and the ord, 2003:05 

Acalanandadisa, 5 

Acára(s). -linga, 106, 107; seven, 298, 943. 
947; of Tantra and jaanabhiimikas of 
Yogavasistha, 244; vaisnava, 244 x 

Acarya(s), 26, 54, 71, 170-71; -bhoga, 72; cult, 
fundamentals of, 172-73; four great South 
Indian Saiva, 339-43; object of, 170; 


regarded Prabandham as equal to Vedas, 
170; -ship, creation of, 172 x 

Acyuta Raya (Acyutadevaraya) of Vijayana- 
gara, 352; edict of, 161; grant of, 505 » 

Adepts (Theosophist), of seven types 645, 
647 - 

Adhihari, -bhava, 463; -bheda, 447 

Adhvans (paths), six, of Tantras, 249 

Adhyasavada, 19 

Adhyatma Ramayana, 398, 440n., 473 

Adi Natha, 281-82 " E " 

Aditi, mother of Visnu, 68; personification 
of boundless sky, 108n. 

Aditya(s), 22, 108-9, 119 

Aditya-hrdaya, stotra, 469 : "M 

Adi Vana Satliakopa Svamin, contributions 
of, 181-82 

Advaita (Vedanta), 
399, 435, 671, 674, 


51, 229, 932, 234, 236, 
696; culmination of 
Sanatana Dharma, 19; duality of One 
and many reconciled ‘by, 19; jnana, 240; 
monism of, 205; sadhakas, : 676; sadhana, 


674; -vada, 54 b 
Advaita Ashrama, Mayavati, establishment 
of, 722 


-Advaitacarya, 186 
'Advaitin(s), 656, 681 
After-life, belief in, 15 


Agania(s), 51, 69, 74, 911-12, 215, 244; basic 
supports of, 449-51; chief, 80; classed ` 
into three kinds, 455-56; mantras, two 
characteristics of, 445; ritualistic char- 
acter of, 215; Siva, called moha-Sastra, 
69; Siva, twofold, 69; Tamil, 255; wor- 
ship, forms of, 460; writers in the South, 5 

Agama Anusandhana Samiti, its studies in 
the Tantra Sastra, 227 

Agamani songs, 415, 526 

Agamavügisa, 379 

Agastya, 71, 255n., 306, 339, 408, 494 

‘Aggressive Hinduism’, 636, 725 

Aghamarsana, Rs 12° 

Aghora, a Siddha, 306 

Agni, 57, 64, 65, 73, 110, 111, 116, 435, 
437, 498, 481; -prakara, 450; -stoma, 447 

Ahalya, stotra by, 473 

Ahanhara, 26, 93, 126, 455 

Ahantā or subjecthood, 93 

Ahimsa, 25, 113, 122, 129, 130, 597 

Ahirbudhnya Samhita, 129 

Ahmed, Sir Syed, 635; 
movement, 62 

Ahobila Matha, 181, 182 

Ahriman, or spirit of evil, 321, 534, 541 

Ahuna-Vairya mantra of service, 543-44 

Ahura-Mazda, 465, 540-41, 546; six great 
emanations of, 538-41 

Aikya-sthala (see sat-sthala), 106 

‘Aisvarya, 83, 127, 198-99, 467; of the Lord, 
kept in view in Ars uei 397 

Aitareya Brahmana, 110; c aracterization of 
Visnu in, lll 

Ajamila, 406 

Ajapa-mantra, carrier of Brahma, 245, 451 

Ajivika(s), 46, 116, 129 

Ajñāna or nescience, 205 

Ahaga, as symbol for worship, 438 

Akbar, 320, 398; generous treatment of Chris- 
tians by, 563n.; supreme architect of. 
movement for religicus synthesis, 582 

Akhdas, places to coach singers, 529 

Akhyana, 508 

Akhyāti or non-intuition, 88, 9" 

Akka Mahadevi, 99 

Aksaya-trttya, 480, 483 

Alakhnamis, 390 

Alambazar, shifting of Baranagore monastery, 
to, 700, 720 

Alberuni, works’ referred to by, 127, 143 

Albuquerque, his taking of Goa, 562 

Alexander the Great, 115, 224, 583 

Alexandria, Indian mystics found in, 224; 
scientific attitude in, 571; word "Theos- 
ophy’ first used in, 640 

‘ALHMD’, its significance, 576 

Allah, 21, 391, 392, 465, 572-78, 673, 683 

Allama Prabhu, 99, 512 ý 


initiated Aligarh 
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"Soul, Brahman as, 114, 120. A - 
pitas inambi (Sundaramürti), his Sri Purana, 


)5 " » 78 
Alvar(s 4, 143-44, 161-62, 256, 354, 478, 
A n of, 143; first four, 166; main 

teachings of, 169-70; movement, features 
of, 166; twelve, names of, 143; Vais- 
nava, 5; works of, 144 

rakosa, 197 " " 

M or Amarnath, 715; cave at, 496; 
1 57 ES 

Xii Due Curu 314; his Bhairoñ, ,319n.; 

his Gujri-ki-Var, 316; his Var Bihagra, 

349; his l'ar Sühi, 320 
Ambika, 64, 73 


retat, 538, 540 T 1 À 
pee Preshyterian Mission, in India, 
565, 566 5 


Amcesha-Spenta(s), 538, 540, 542 

Amitübha, 2a image, joi, 491 

Amnüyas, 470; six, 

Visi Toda Land of the Dead, 424, 
e LE Ta am 
rt, Sik aptism, 

AUI. 207, 203. 260, ane, ‘alate, Bil 

Anühata, 299, 442; -cakra, 249, 295; -dhvani, 
299; -yoga, 299 

'Ana'l Haqq’ (I am the Truth), 575, 594 

Ananda, 82, 190, 193, 198, 233, 238, 474, 
641; -bhakti, 106 ` 

Anandalahari, 473 

Ananda Tirtha (see Madhva) 

Anantasambhu, his gloss on Siddhantasaravali 
of Trilocanafiva, 72n. 

Anantasayana, conception of, 457.58 

Anavamala, 88, 92, 100 

Ancestor-spirits, of Birhor hunters, two classes 
of, 429; their worship in tribal society, 
428-29 

Andal, 143, 144, 167; her images consecrated, 
161; her works, 168 

Andrews, C.F., 553, 564 

Aüga(s, the Godward soul, 101; 
cates into linga and, 104; 
of, 105 

Aügra-mainyu, 534, 541 

Anguttara Nikaya, mention of rel 
in, 116 

Aniruddha, 43, 115, 126-27, 208 

Annapürna worship, 485 

Antony de Andrade, Father, his mission to 
Tibet, 563 

Anurüga, 149, 592; culminates in mahabhava, 
197 


Siva bifur- 
three. forms 


igious sects 


Anurakti, para, 148 

Anutva, removal of, 89-91 

Apana, 292, 293 

Apastamba Grhya-Sütra, 111, 182 

Appar, 5l, 70, 71n., $41; hymns of, quin- 
tessence of Vedas, 342 

Appaya Diksita, -69, 181; his doctrine of 
Ratnatrayapariksa, 256 

Arab(s) 582; effect of their conversion to 
Islam, 588; experimental method of, 571 

Arabia, 27; civilization of, 571 

Arambhavada, 18 

Aranya-sasthi, 483-84 


42 


Arca (image), worship of, 160 
Arcavataras, 164, 167 
Ardhakali, 417; believed to be 
of divine Mother, 418 
Ardhanarisvara, 256, 293, 335 
Arhat, 649; state of, 45 
Arjan, Guru, 314, 598; his Bhairon, 323; 
his Gauri Mala, 318; his Jaitíri, 317; his 
Jaitéri-ki-Var, 319n.; on saints acting as 
murshids, 606; his Sukhmani, 316, 323 
Arjuna, 115, 118, 120, 122, 371, 441, 466; 
his association with Vasudeva-Krsna, 
120n.; evidence in favour of his deifica- 
tion, 120n. 
Arnold, Edwin, his The Light of Asia, 25 
Artha, one of the four values of life, 14, 
16, 239, 244, 471 
ArthaSastra, Kautiliya, 114, 116, 138; a class 


incarnation 


of ascetics mentioned in, 198 
Arunagiri, 313, 347; his Thu hpugu. 347 
Arunandi (Sivacariar), 74n., 346; his Iurpà- 


virupadu, 76; h 
346 
Arundhati, 254 
Arüpa-vigrahas, 457 
Aryadesa, 72 
Aryamanjusri-millakalpa, 445n. 
Aryan(s), 377; civilization, 6; of India and 
Iran, religious beliefs of, 536-37; races, 
.. ; three main divisions recognized by, 536 
Arya Samaj, 489, 633-39, 654-56; character 
made basis of education by, 637; dynamic 
character of, 635; principles of, 637-38; 


social reforms and educational activities 
of, 635-37 


Aryavarta, 4, 11, 546 

Asadhara, stotras of, 465 

Asana(s), 450, 667; mantra, 450 

An ise ag rajnaparamita, 263 
sha, 536, 538, 544; the 'divine event 

Asha-Vahishta, 538, 539 ao 


Asiatic Society of Bengal, 617, 620, 627 
Asoka, 45, 130, 593; great patron of Bud- 
dhism, 44; idea of religious adoration in 


is Siva-jnüna-éittiyar, 76, 


days of, 119.13; his respect for other 
creeds, 8 

Asokdstami, 484 

Asphanaka-yoga, 260 

ASsrama(s), life, 710; as places of 


496; stages of life, 
Assam, 3, 588; I 
religious life 
Deva and 
201-10 
posl (see Panini) 
lami day, dark an i 3 Sakti's 
DR a ro d bright, 484; Sakti's 
Astapadi(s) (sce 
Astavarana(s), 99, “101-2, 
Asuddha-maya, 


ilgrimage, 
12-14, 212, 964 S 
aer contribution to India's 
^ $; hills of, 6; Sankara 
the Vaisnava movement in, 


S 4 » 120, 198, 479 
A$vaghosa, his Gandi-stoty, 39 
Asvamedha sacrifice, d p 
Atar (fire), worship of, 540 
Atharva-Veda, 113n., 218, 241, 260 


Athiki, Lakher Land of 2 
Athravan, 544 "ES Dead, = 


INDEX 


Atman, 19, 112, 233, 248, 364, 365, $75, 376, 
474 

Atmiya Sabha, 622-23 

Atri, his contributions to 
cepts, 162 d 

Augustinians, their missionary enterprise, 562 

Aukheya-Sütra. (see Vaikhanasa-Sütra), 160 

Aul-Baul-Darbes-Saifi_ sect, 388 

Aupapütika-Sütra, refers to. Balarama, 128-29 

Aurangzeb, 314, 315, 387, 563; ruthlessness 
of, 596 

Aurobindo (Ghosh), sri, 79, 489, 633; on 
Dayananda's interpretation of the Vedas, 
634; his Dayananda, the Man and His 
Work, 634n.i his Savitri, 87n. 

Auvai, woman Saiva saint, 3 5 

Avadhüta sect, 224 

Avadhüti, corresponds to susumna, 277, 295 

‘Avalokitesvara, 71, 2 5 

Avalon, Arthur (see Woodroffe, Sir John) 

Avaranas, nine, of fricakra, 459 

Avatara(s), 132, 900, 205, 906, 470, 645; 
amía- and üveía-, 195n.; conception, 
origin of, 132; popularity of the worship 
of, 135; pürna- 135n.; tradition as to 
number of, . 

Avatiravada (see incar 


Vaikhanasa pre- 


nations, development 


of, 130 
Avesta, Gathas of, 533 E 
Avidya, 401, 638, 671; doctrine of, 174; 


-maya, 676 
Aviruddhaka sect, 11 5 
Ayodhya, 7, 500; Tulasidasa in, 395, 396 
Azüds, their liberal views about religion, 
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Badarayana (see Vyasa), 20, 21 
Badari, 120, 496; -narayana, monastery at, 
500; -natha, tem le of, 7 i 
Bagchi, P. C., 275; his Kaulajñānanirņaya and 
Minor Texts of the School of Matsyendra 
999n., 273n.; his 'Religion of 
i 1, 215n., 224n.; 
212n., 2150., 


216n., 217n., 218n., 221n., 224n. 
Baidyanath Dham (Deoghar), 680 
Baindava-śarīra (see pranava-tanu) 
Baladeva (Balarama, Rama), 115, 116, 118, 
121, 127, 128, 483 ' 
Balarāmī sect, 
Bala-Subrahmanya, temple of, 310, 811 
Balá-Tripurasundam, ll 
Bali, legend of Vamana and, 109 g 
Bāmuniā, satras, 209; school (Brahma Sarh- 
hati), 203 2 . 
Banabhatta, 51; his Candisataka, 469; his 
Harsacarita, 71, 151, 137, 504; his 
Kadambart, 504; his list of different sects, 
131 
Banalinga, emblem of Siva, 468 
Banaras (see Kasi), 7, 187, 202, 381, 396, 
dont 398, 498; spiritual capital of India, 
99 
Banerjea, J. N., 
Hindu Iconography, 
138n., 334n. 
Banerjea, Surendranath, 632 


Development_ of 


128; his 
127n., 


114n., 118n., 


Banerji, R. D., his Bas-reliefs of Badami, 
140n. 

Banhra(s), 491; -jatras, 491 

Baptists, American, in India, 554 

Bar-gits, of Sankara Deva, 204 

Barnett, 587; his Hindu Gods and Heroes, 
110n. 

Barpeta, Sankara Deva in, 208, 207; satra, 
method of votes in, 210 

Barth, 70n., 73; on certain Sakta practices, 
73-74; Krsna a tribal god of andavas 
according to, 124; on lingas, 67; his 
Religions of India, 67n., 73n., 74n., 124n., 
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Basava, 51, 68, 77, 100, 354, 512; infusion of 
new life into Saivism by, 98; his monu- 
mental contributions to Virasaivism, 98-99 

Baudhayana, mentions Vaikhünasa Sastra, 160 

Baudhayana Dharma-Sütra, 111, 119, 128 

Baul, cult, 280; sect, 224; Vaisnavas, 281 

Bayal-üta, open air play, 510 

Baur Math, 723, 724; establishment of, 721 

Bengal, her contribution to India's religious 
life, 4; Vaisnavism, origin of, 188-89 

Beni Mādhodās (see Vent Madhavadasa) 

Bentinck, Lord William, 565 

Besant, Dr. Annie, 640 ` 

Beschi, Father, work in Tamil of, 556 

Besnagar, 128; inscription, 109, 112 

Bhadrakali, Durga invoked as, 253 

Bhagats, as reformers in middle ages, 319 

Bhagavad-Gità, 22, 93, $7, 40, 42, 53, 63, 112, 
114, 117, 118, 121, 122, 123, 124-26, 127, 
131, 133, 134, 146, 147, 150, 151, 156, 
158, 165, 205, 206, 207, 357, 861, 398, 
433, 436, 441, 455n., 458n., 466, 520, 
544n., 684; belittles material sacrifice, 122; 
comprehensive classification of various 
factors under gunas in, 454n.; essential 
teachings of, 124-26; gist of teachings of, 


147; speaks of Bhagavata religion as 
yoga, 115 
Bhagavat, 21, 113, 115, 117, 206; defined 
461n. 3 
Bhagavata (see Purana), 50, 115, 117, 123, 134, 
143, 144, 146, 147, 149, 157, 158, 165, 


191, 197, 202, 203, 204, 205, 206, 207, 358, 
361, 370, 468, 470, 474, 476, 484, 520, 670; 
conception of highest Brahman in, 115; 
cowherd life of Krsna in, 53; on devotion 
combined with wisdom, 151; exalted tone 
of bhakti in, 53; no mention of Radha 
in, 53; preaches cult of unmotived devo- 
tion, 148; on $ri Krsna's incarnation, 198; 
throws open path of devotion to all, 158 
Bhagavata(s), 93, 116, 119; base revelation on 
divine saying, 29; doctrine, succession of, 
193; movement, nature and significance of, 
38-39; religion, 115, 126-27, 146-58; reli- 
gion, development of, 42-43; religion, 
different names of, 146; religion, epigra- 
hic evidence of, 118; religion, source of 
ater Vaisnavism, 123 
Bhagavatism, 36-38, 587; its alleged indebted- 
ness to Christianity, 130; and Gupta 
emperors, 131-32; and other creeds 
129-31; its progress in the South, 118 j 
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Bhagiratha, 481, 692 
Bhaireb-jatra or biskatt, 491 
hairab-jatra o: , uw 
Bhairavels) 217, 248, Fry 281; cight, 216 
Bhairavarca-parijata, 
iravi, 666-68, 676, 677, 678 P E 
Bhajana. -mathas, D ju ~paddhati, 512; 
twofold meaning of, 
5 4, 677, 680, 697; four classes 
Pha E 50; Hindu, 378; ‘Sarana, 203; sthala, 
106 : 
ü f Nabhadasa, 382, 383 
Bai 4 Qi 35, 113, 115, 151, 198, 238, 240, 
943, 944, 377, 378, 381, 395, 409, 439, 474, 
478, 630, 649, 668, 672, 683, 691, 720; and 
action, 151; its alleged reference in 
Astadhyayi, 112; ananda-, anubhava-, and 
avadhüná-, 106; -dardhya, 150; and desire, 
149-50; idea of, 111-14; and knowledge, 
150-51; its meaning to Liügayatas, 104-5; 
is means as well as end, 150; movement, 
596; of the nature of amrta,, 148; of the 
nature of knowledge or will, 148-49; 
nayahi-nayaha bhava of, 161; nistha-, 106: 
non-Aryan contribution to development of, 
112n.; para, 112, 148, 153; -- arisuddhi, 
150; path of, 24, 157-58, 407; a pre- 
Christian conception, 130; purest, 240; 
-rasa, 197-98; sumarasa-, 106; scriptures, 
666; and’ socio-religious observances, 
151-52; Sraddha-, 106; theistic cult of, 
» founded by Vasudeva, 163.64 
Bhakti cult, 378, 613, 634; difference between 
God and His name not admitted | 
scriptures of, 195; new phases of, during 
Muslim pei 58-60; open to all, 158-59; 
origin of, 146; in the South, alleged in- 
fluence of Christianity on, 77, 569-70; in 
the South, alleged influence of Islam on, 
587 
Bhakti-yoga, 125, 126, 680, 711, 714 
Bhandarkar, D. R., 70n.; his Summary of 
$ Inscriptions of North India, 504n. 
Bhandarkar, R, G., 41, 558, 587, 628, 654; 
or cult of linga, 67n.; on origin of bhakti 
doctrine, 112, 558; his theory about 
Abhiras, 131; his Vaisnavism, Saivism, and 
Minor Religious Systems, 66n., 67n., 68n., 
70n., 112n., ll6n., 120n., 121n., 127n., 
130n., 144n., 214n. 
Bharata, brother of Rama, 402, 407, 519 
Bharata, his Nàtya-fastra, 515-16 
Bhara'a(s), of the Rg-Veda, 65, 114 
Bharata(varsa), division of, into three 
hrantüs, 241; four sampradayas in, 949; 
hymn, 468 
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haskararàya— Continued E 

5 P oda we. 411; his Set-:bandha, 257; 
his, Varivasya-rahasya, 256, 411; worshipper 
of Srividya, 411 

Bhasma, 102; -dhürana, 103 . " : 

Bhava(s), 64, 242, 259, 669; -linga, 105-6; six 
forms of, 456; three Tantrika, 243 

Bhavabhüti, his Uttara-Rümacarita, 518 

Bhavatarini (sce. Kali) 

Bheda, and abheda, 104, 232, 233 

Bhedabheda doctrines, of Yadava and Bhias- 
kara, 174 

Bhisma, 494 

Bhoga, the Chinese Taoist, 305, 306 

Bhogüli-bihu or mügha-bihu, 481, 482 

Bhoganga, 105, 106 

Bhrütr-dvitiyà, 483 

Bhrgu, his contributio; 
cepts, 162 

Bhrtyacara, in Virasaivism, 101 

Dhüt (ghost), Baiga concept of, 423 

Bhütafuddhi, 938, 253, 450 

Bhitattalvar or DBhütayogin, 148 

Bhuvanas, 17, 249-50 

Bhuvanesvari, 251, 258, 410 

Bible, Bey, 576, 673, 715; the Peshito version 

5 


ns to Vaikhanasa pre- 


of, 
Bible Society, 565-66 
Bija, -bhiimi, 90; is $a 


kti, 246; -mantra, 295 
Bijaksaras, 445 
Bindu, 233, 236, 


237, 246, 250; -cakra, 259; 
-dharana, 289 


Black magic, 211, 213 

Blavatsky, Madame H. P., 640, 655 
Bliss (see Gnanda) 

Bodh-Gaya, 729 


Bodhi, -citta, 278-79, 294-95; conduct, 268; 
-tree (see Bo-tr 


t ce); -urksa (see Bo-tree 

Bodhisattva(s), 265, 268; Pete deae los; 
ideal of, 649; state of, 45; Vajrasattva, 271 

Body, the divine abode, 449.45 

Bondage, and libera 

Bose, Ananda Mohun 


Bose, Rajnarain, 622, 6 
Brahmoism, 627 

Bose, Ramram, Composer of Christian hymns 
in vernacular, 614 

Bo-tree, 491, 495 


Brahma, 21, 49, 68, 116, 196, 947, 945.46 
282, 361, 402, 466, 470, 499. dai, 18, 251, 


, 470, , ; 
of, 56; Worship of. 56 Mice "oe 
Brahmacarin, 13, 14, 41 
Brahmacarya, 25, 261, 637 
Brahman, 15, 20, 21, 28, 119, 


26, 632; his What is 


‘Bharat Christiya Sevak Samaj (see National 205, 206, 212, 931, 933 242, 44, Ve i ; 

vea em ee Gop, 109. 364, 375, 379, 387, 402° 400 434, 
Bharavi, his Kiratarjuntya, 469 655, 672, 673, -676 677, 681, 699; -con. 
Bhartrhari(s) or Bharathari(s), 285, 388 


. Sci » practice of, 436; 
Bhasa, his Pratima-nataka, 128 21 ot 180; Nin ma, 240, 859, of 
Sa, : -Sütra, , i < x : 
"-— commentator on Brahma-Siitr no differen Ui and 
17 


ed and un- 
Bhaskararaya (Bhasurananda Natha), 409, 411; 


1 wi, n Cool name 

: j lità-sahasranama- equated with, 372; Sabda, 251; Saguna, 
iu "rrt on Nityà- 246, 399; sura or nada, 238; theory of, 4; 
stotra, 290, 411; i : 
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Brahman—Continued 
in transcendent and immanent aspects, 
677; two aspects of, according to Tantra, 
246; unconditioned, 379; undifferentiated, 
438 ` 

Brahmana(s) (literature), 9, 33, 35, 213; 
Adbhutadhyáya, 213; Aitareya, 114, 497; 
Jaiminiya Upanisad, 114, 123; Sadvirnsa, 
213; Sümavidhüna, 213; Satapatha, 114, 
119, 132, 133, 213; Taittirtya, 144, 133 

Brahmana(s), 8, 10, 13, 113n., 114, 116, 393, 
404, 584, 617, 655, 659, 693; characteristics 
of, 13; -hood, 10 

Brahminanda Giri, 412; his Sakt@nanda- 
tarangint and Tararahasya, 412 

Brahmandas (worlds), Vaisnava belief in, 197n. 

Brahmanism, 10, 11, 25, 584; royal patronage 
to, 8 

Brahma-randhra, 236 

Brahma-Sütra, 5, 20, 21, 40, 54, 69, 175, 204 

Brahmavidya (sce Theosophy), 8, 255, 617 

Brahmo(s), 683; devotee, 694; radical, 629; 
theism, 657, 694 

Brahmoism, 627, 629, 633 

Brahmo Samaj, 489, 613-33, 653-54, 656, 693; 
Adi, 624, 629, 682; Brahmanical Magazine 
of, 623; Brahmo Public Opinion, organ of, 
632; centenary of, 633; democratization 
and expansion ` of, 627-29; of India, 
699-31; Sádharan, 631-33 

Brhadisvara temple at Tanjore, 509 

Brhaspati, 110, 218 

Brhat Samhita, 131 

Briffault, his Making of Humanity, 571 

British and Foreign Unitarian Association, 632 

British rule, its effect on synthesizing process, 
590 . : 

Buddha(s), 4, 11, 23, 36, 56, 62, 67, 113, 124, 
129, 241, 262, 268, 534, 545, 674, 691, 707, 
716, 727; acceptance of, as avatara in Brah- 
manical religion, 48, 130, 490; conception 
of former, 130, 133; five Dhyani, 264, 265, 
266, 267, 271; five, principal virtues of, 
25; hymns in praise of, 464-65; and his 
Law, 715; -Saktis, 265; -Sarana, 203; six, 
97; three most notable events in the life 
of, 490 

Buddhi, 126, 127, 455 

Buddhism, 3, 4, 6-7, 10, 12, 20, 25, 37, 44, 
199, 377, 584,.585, 593, 613, 633, 649, 
673-74, 681; believes in Jaw of Karma, 
16: cause of downfall of, 47-48; its 
difference from Bhagavatas, 39; emphasizes 
self-reliance in spiritual life, 27; factors 
responsible for transformation of, 45; and 
monasticism, 261; multitudes of heavens 
and hells admitted in, 17; royal patronage 
to, 8; Tibetan, cabalistic elements of, 655; 
upholds sanctity of animal life, 39; 
why it remained outside the pale of 
orthodoxy, 44 

Buddhist, movement, nature and significance 
of, 38-39; mysticism, three forms of, 220; 
religious literature and monuments, 6 

Bull, Mrs. Ole, 709, 721 

Burnouf, E., French Sanskritist, 626 


Cadaka-yatra, 482 

Caitanya (see cit), 83, 84, 232, 238, 246; Sakti 
aspect of Reality, 83 

Caitanya (Sri), 59, 60, 62, 154n., 186-89, 193, 
195, 198, 202, 207, 224, 280, 355, 388, 
412, 438, 464, 475, 489, 501, 519, 582, 613, 
666, 680, 691; emphasized all-embracing 
love and service, 388; father of modern 
sankirtana, 522; literature of his move- 
ment, 189; Mohammedan disciple of, 388; 
movement, 4; his part in a dramatic 
performance, 518; pure and spiritual 
element introduced in Vaisnavism by, 59; 
his school distinguishes three aspects of 
Krsna, 198; school, theism of, 4; secret of 
success of his mission, 188; survey of his 
movement, 186-200; Vedintic basis of his 
school, 189 

Caitanya-Bhügavata, - 519 

Caitanya Caritamrta, 154, ]88n., 190n. 

Caitra sannyasins, Hindu, 491 

Caityas, 260, 465 : 

Cakra or disc, 108, 114, 118 

Cakra(s), 52, 224, 238, 949-50, 258, 295, 
459.53; üjna, 237, 443; anahata, 249, 258, 
205; dharma-, 295; manipüra, 249, 295, 
451; müladhüra, 249, 250, 258. 293; 
nirmana-, 295; sahasrüra, 948, 258, 293, 
298; sambhoga-, 295; svadhisthana, 249; 
vituddha, 249, 258n.; yogic, 459 

Cakra-püjá, in Saktism, 52 

Calukya(s), 253, 349; of Badami, 137, 14l; of 
the Deccan, 8; early, 47; of Gujarat, 8 

Campa, 72, 144, 504 

Campiadei, sister of Gopicandra, 285 

Candali, cosmic energy as, 295 

Candi (Candika), 282, 410, 472; worship of, 
2i 


526 i 
Candi(-saptasatt), 464n., 468, 476, 486, 526 
Candidasa, his Sri-Krsna-kirtana, 224 
Candragupta, his patronage to ainism, 44 
nr. AM II, 135; advocate of Bhagavatism, 
Candraküla-vidyüstaka, a Kashmir Tantric 

treatise, 255 
Cangadeva, 360, 374; conversion of, to 

mysticism, 369 
Cape Comorin (see Kanya-Kumari) 
Capuchins, Italian, 562, 563 
Caralinga, 106 
Carey, William, 559, 564, 617, 620 
Car-festival, of Jagannatha (see ratha-yatra); 

of Minakst, 483; of Siva and Visnu at 

Kancheepuram, 483 
Carmelites, 562, 563 
Carvaka system, 38 
Caryagitikosa, 275, 286 L 
Caste(s) (see varnas), 'sanction of a natural 

order' 13-14; served as a principle of 

democracy, 581; system, 655; system, 

drawbacks of, 10-11 
Categories, twenty-four, of Samkhya, 107n. 
Catholic missions in India, their contributions 

in the field of education, 552-53 
Caturbhuja Thakura, Sankara Deva's grand- 

son, 210 
Cüturmüsya, 481, 485, 491, 493 
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; üha doctrine, outcome of, 128 
Cauradgt Acarya, his Vayutattvopadeía, 287 
Cauraügi Natha, 223, 282, 283 Ren: 
Causation, zea pve caly popular, and sci 
ific views of, 1 r 
Chain E chaya (shadow), soul conceived of 
as, 421, eine 
Chanda, R. P., i 58 
Devi, mother of Ramakrishna, 65 
eren. of 1813 and 1833 and Christian 
missions, 554, 565 
Chat, a folk festival, 484 
Chatterjee, Bankim Chandra, 
Vande Mataram, 468. 
Chaudhurani, Sarala Devi, 633 
Chidambaram, 258 
China, Des 
Chisti 
ist, , 23, 62, 117, 124, 130, 495, 559, 
SGT SIT, 646. 679. 18 ie 727; as in- 
carnation of Narayana, 120; stories about 
child, 130; twelve es DR 6 
i Prema Seva Ashram, 3 
CLE üéramas in South India, 558, 568; 
kingdoms in Middle India, 561; mjs- 
sionaries, their contribution to language 
and literature of South India, 555-57; mis- 
sionaries to North India, 562; mission- 
aries, some eminent, 565; missionary work, 
reorientation of, 554-55; missions, coming 
of, 565; missions, their educational insti- 
tutions, 565; missions, their ministry of 
healing, 566; missions, their service to 
country, 551; missions, their work among 
tribal peoples, 566-67; Taces, 6; service 
and evangelistic work, 567 
Christian Church(es), during Mogul Tule, 563; 
educational institutions of, in the South, 
557; Indianization and unification of, 
567-68; in North India, 568; in South 
India, 555.57 
Christianity, 6, 25, 57, 130, 586, 614, 623, 629, 
630, 633, 640, 654, 672, 681, 683; expan- 
sion of, 562; its influence on Bh. 
77; influence of, on national life, 569-70; 
in North India, 559-70; its ori 
ndia, a subject of Speculation, 560; set- 
back of, 562; in South India, 547-59 
.Christian Literature Society, 566, 579n. 
Christian Missionary Society, 565 
Christine, Sister (Miss Greenstidel), 709 
|a of England, 565; branch of, in India, 
55 


Church of Malabar, its connection with 
Church of Persia, 549; its Coonen Cross 
Declaration, 550; visitors to, 549 

Church of Scotland, 565 

Church of South India, formation of, 555 

Cidambara Svamin, a Saiva saint, 348 

Cidghana-candrika, 255 

Cinacara, 225 

Cinta Devi, Vac addressed in Tamil literature 
as, 253 

Cintamani, devotion compared to, 403 

Cit (see Consciousness), 83, 105, 190, 192, 193, 

` 429, 236, 238, 246, 248, 474, 641; -kana, 


682; his song 


Cit—Continued 
234; -Sakti, 84, 85, 
-satta, 238 
Citrakavyas, 475 
Citraküta, 396; and its palaka, 397 A 
Citta, 266; -bhūmi, 297; -nirodha, 289; -vrttis, 
82 


192, 235, 238, 957; 


Civaramasa, 'robe month' of Buddhists, 490 

Cokhamela, a Maharastra saint, 361 

Cola(s), 8, 225; were Saivas, 72 

Confucianism, 15 

Confucius, 23 

Congregationalists, American, 565 " 

Congress of the History of Religions in Paris, 
722 


Consciousness (sce cit), 18, 84, 92, 229, 232, 
233, 689; -Being-Bliss, 236; -Bliss-Absolute, 
435; divine, 443; relative, 678; transcen- 
dental plane of Pure, 441; universal, 19, 
27 


Constantinople (Istanbul), 399 
onversion, its place in Spiritual life, 369 
Cosmas Indico eustes, his Christiana Topo- 
graphia, 549n. 
smos, 18, 57 
Cowell, his translation 
Cramb, on India, 3 
Cullaniddesa, and Mahaniddesa, Buddhist 
Canonical works, 116 ‘ 
Cult(s), deities, 330; five Brahmanical, 330; 


-objects, 6; objects of worship’ in, 229: 
Some special, 22] 


of Ghata Jataka, 116n. 


Cult-syncretism, 329-36; through composite 
icons, 335-36; contribution of foreign 
immigrants to, numismatic evidence, 
332-33; Kusana contribution to, 333.34 

Culture(s, Vaidika and Tantrika 227-28; 
commingling of different, 6.7 

Cunningham, 118, 334 

Cycles, 23; law of, 18 

Dadhici, a Tantric teacher, 218 

Dadi, 60, 383, 385, 387, 390, 391, 489, 590, 
admitted both Hindus and Mohammedans 


, $84.85; 
is sect, 
ing of, 


var 72, 679, 698, 
700; Kali temple at, 660-61, 664, 671, 676; 
Saint of (see Ramakrishna), 694 

a a 414 


al Sinamürti, 66, 69; his cinmudra, 311 
ama, 26, 129, 
Damodara, 111, 123 


Dāmodara Deva, 206-7, 209; regarded as in. 
carnation of Krsna and Ràma, 208 

Dana, inculcated in the Gita, 199 

ance, and drama, patronized by South Indian 

rulers, 509-11; -plays (küttu), 509-10; reli- 
pious basis of, 517 

Danish-Halle Mission in Tranquebar, 564 

Darsanas, three chief, 18 


Daría-baurnamasa, 482, 490 
Das, C. R., 631, 633 
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Dasahará day, Ganga worshipped on, 487 
Dasa Kita, 349; earliest. movement of devo- 


tionalism in Deccan, 350; essential human- . 


ism of, 353; movement, essentially demo- 
cratic, 354; movement, expounds principles 
of Dvaita system, 354; movement, nature 
of, 354-55; saints, 511 

Dāsa-märga, 339 

Dasarü (Dusscrah), 487 

Dasaratha, 400 

Dàsas, 350; derived ins piration from Madhva, 
$51; literature of, 351 

Düsya, 154, 199, 207, 669; -bhaktas, 190; -rasa 
and -rati, 197 

Datta, Narendranath (see Vivekananda) 

Dattatreya, a trinity of Brahma, Visnu, and 
Siva, 361 

Dayü or sarnvara, 491 

Dayananda (Saraswati, Swami), 489, 626, 630, 
654, 657; his attitude to other religions, 
635; Church of, 638-39; a dynamic saint, 
639; and the Vedas, 634-35 

Death, messengers of, 406; nature of, 300; 
Siddhas on avoidance of, 300-1 

Deha, 206; -pata, 301 

Deity, absolute, 683; five faces of, 82; supreme, 
21 

Depressed classes, 
Samaj, 636 

Dervish, 598 

Deśamātrků, the motherland, 468 

Deussen, Paul, 24, 711 E 

Dev, Radhakanta, founder of Dharma Sabha, 
622 

Deva(s), 
247 

Devaki, $7, 115, 121, 122, 128 

Devakula(s), 116, 120, 128 

Devüram, 51, 344, 506, 507, 511; literature, 
350 

Devalas, @varana, 258; do exist, 239 

"Devatütinan', Himalayas described as, 496 

Devi-Bhagavata, on universal principle of 
consciousness, 19 

Devipaksa, sacred to Durga, 482 

Devi-sitkta, 486 

Devotees, four classes entitled to be, 150, 153 

Devotion (see bhakti), best kind of atone- 
ment, 157; common duty of all, accord- 
ing to Svapnesvara, 159; kinds of, 152-54; 
marks of, according to Pariisara’s disciples, 
152; means for culture of, 155-56; nature 
and importance of, 369-70; path of, easiest 
of all, 158; positive and negative methods 
of attaining, 155; primary and secondary, 
152; vüjasa, 152; results of the culture of, 
156; sáttvika, 153; supreme (see bhakti, 
para); tamasa, 152-53; true, cightfold pure 
signs of, 522-23 

Devotional music, patronage. of Pallava and 
Cola kings to, 506-7; in South India, 511- 

D 13; Telugu contribution to, 512 

ey, Rev. Lal Behari, 628 
Dhamt sect, 392 
hammacakha-pavattana, 490 


Dhammakhandas, eighty 
Dhammika Suita, Ld PETAT 


reclamation of, by Arya 


17, 18, 116, 640; of one’s adoption, 


Dhanvantari, 488 

Dhàrakaris, followers of Ramadasa, 356 

Dharma, 14, 15, 16, 67, 244, 252, 471, 508, 
536, 585, 638; conceived as bull, 250; whole 
of, 23, 25 

Dharma, Buddhist, 56, 67, 266n.; deity, wor- 
ship of, 56, 117, 118, 526-27; Eküntika, 
42, 124 

Dharma Arya Sabha, 639 

Dharmakaya, 295 

Dharmakirti, 219 

Dharmavyadha, of the Mahabharata, 503 

Dhatus, five, 258n. 

Dhenu-mudra, 462 

Dhikr, remembrance of God, 573, 577 

Dhruva, devotion of, 11 

Dhyüna, 96, 238, 450, 471 

Digambaras, 44 

Diksa@ or initiation, 93, 100, 215, 245-46, 410, 
625; -palas, 110; place of, 237; twenty-five 
kinds of, 219 

Dipankara, Buddha as, 268 

Dipavali (divali), 397, 480, 488-89; day of 
Mahavira’s liberation, 492 

Dirghatamas hymn in Rg-Veda, 331 

Disciple, characteristics of a good, 244 

Divakaram, early Tamil lexicon, 71 

Divine, 27; all-pervading, 479-80; impersonal 
and personal ups of, 435-36; some 
symbols of, 437-3 

Divine Mother, 409, 660, 661, 662, 665, 670, 
671, 672, 673, 674, 675, 677, 678, 679, 680, 
696; ten major manifestations of, 410 

Divyabhüva, 940 

Divya disposition, man of, 242 

Divya-tanu, or spiritual body, 303 

Dola(-yatra) (see holt) 

Dominicans, 562 

Dramidopanisad, 167 

Draupadi, 254 

Dravidian(s), 6; area, its contribution to India's 
religious life, 5 


‘Dravyamaya-yajna, the Gita belittles, 122 


Duff, Alexander, 626; made education an 
evangelistic agency, 565 

Dugdhova, mother of Zarathushtra, 533, 534 

Durga, 73, 251; cult, all-India vogue of, 487 

Durgacarya, 109 


: Durga-mangala, 526 


Durgapradaksina-stuti, 472 
Durga-piija, 485, 486, 487; its origin traced to 
Raja Danujamardana, 486-87 
Durga-saptasati (see Candt-saptasatt) 
Duryodhana, 128, 406 
Dusyanta, King, 160 
Dutt, Michael Madhusudan, 682. 
Dutt, Toru, 569 
Dutta, Akshay Kumar, 626, 627; his Bharata- 
varsiya Upasaka-sampradaya, 626 
Dans regen oe 684 
vaita (sce darsanas), 205, 232; seed of, 
Dvaraka (Dwarka), 7, 198, 199, 202, EUR 
_ 484; monastery at, 500 É , 
Dvija(s), 10, 26, 536 


East India Company, 564 
Ego, 576; -centre, 237 
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Egoism, 26/ 127, 455 

YSypb civilization of, 503 

lam, ale after Bhīma, 485 

Ekanātha, 356, 358, 360; 361, 363, 365, 366, 
369, 370, Erbe ots pe 

Eka-$ ia Dharma, M 

le t Dhu of Arab invasion of Sind, 
8 fen 

Bad Kents for religious expositions, 504-5 

Energy, divine, has many forms and symbols, 
116; primitive, 683 S 

Epics (see Itihāsas and Puranas 

Evil spirits, in primitive belief, 431-32 

Evolution, 18, 712 : 2 

Existence (sce Sat), infinite ocean of, 439; 
-Knowledge-Bliss Absolute, 434 


iine. N., 548; his Modern Religious 
Movements in India, 569n.; his The 
Apostle Thomas in North India, 560n. 
, 486, 493 

ries on Bhakti cult in the South, 587 

Female education, 627 UC 

Ee of. amusements (see noga bihu); 
of feasts (see bhogali-bihu); of lights (see 
(dipavali); on lunar days, 483-85; of 
Nepal, 490-91; place of, in national life, 
494; relating to periods of time and 
seasons, 480-81; religious character of, 480; 
and sacred days, 479-94: and Sacred days, 
basic idea underlying observance of, 479 

Fortnight, sacred to fathers (see pitrpaksa); 
sacred to goddess Durga (see devipaksa) 

Fort William College, 617 

France, Anatole, his The Bloom of Life, 571 

Franciscans, 561-62 


French Revolution, basic ideals of, 694 
Friend of India, 623 . 


Gabriel, angel, 575 

Gadadhar (see Ramakrishna) 

Gahininatha, 360; cave of, 357 

Gai-jatra, 491 

Gajana of Siva, 527 

Gambhira, 527 

Gamblers’ pratipad, 483 

Ganacara, in ViraSaivism, 101 

Ganapati (see Ganesa), 56, 241; wors 

Gandhara, 3, 112, 11 

Gandharvas, 17, 46, 57, 116, 119, 479 

Gandhi, Mahatma, 489, 564, 633, 726; on Sri 
Ramakrishna, 657 

Ganesa (see Ganapati), 21, 50, 254, 397, 470, 
481, 483; -caturthi, 483 

Ganga, 57, 295, 385, 392, 393, 394, 400, 407, 
481, 487, 500, 660, 661, 663, 665, 687, 
721; divine river, 496; largest number of 
tirthas on, 496; worshi » 485 

Gangas, their Support to Brahmanism and 
Jainism, 8 - 

Gangasagara, 481 

Gangesa Upadhyaya, the Nyaya scholar, 417 

Garbhagrha, in temple, 448 '. 

Garbhapurisa (Karuvirar), of Saktagamic per- 
suasion, 306 
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Gardner, P., 334; his Catalogue of Coins of 
the Greek and Scythic Kings of India in 
the British Museum, 33 n.; on cult- 
syncretism on coin-devices, 333 

Garga, 41, 215; on marks of devotion, 152 

Garhasthya, .261, 691 " 

Garuda, 108, 114, 117, 128, 131, 458; -dhvaja, 
117; seal, 131 

Gatha(s), Ahunavaiti, tackles the problem of 
good and evil, 541; Buddhist, 268; five, 
of Zarathushtra, 538; Zoroastrian, 535, 541 

Gauda, 72, 249, 419; Sarasvata Vaisnava 
Brahmanas, 353 

Gaudapada, his Subhagodaya, 255 

Gauracandrika, character and function of, 523 

Gauranga, $ri (see Caitanya) 

Gauri, as manifestation of Mīnākşī, 258; in 
the Natha tradition, 282-83; referring to 
Nirrti, the goddess of evil, 73. - 

Gautamaka (Buddhist) sect, 116 

eee as metronymic, 121; Satakarni, 


Gaya, 109, 186, 498, 658 
re (alias Ràmadasa), interpreter of 
ankara Deva's mission, 203 

Gaya-Siras, explanation of, 109n. 

Gayatri, 257, 410, 460, 467; Jaina, 465; 
“mantra, 56; performance of, 5I 

Ghata (pot), filled with Water as symbol of 
all-pervading Spirit, 437 

Ghata Jataka (see Cowell), 116, 118, 121 

Ghirshman, R., his reading of nicolo seal 
device, 334 

Ghiyas-ud-din, 562 
Ora Angirasa, 37; his relation to Krsna of 
the Gita, 121-23 

COM, Atal ,Behari, 227 
osh, Girisi Chandra, 684, 

Ghosh, Kalipada, 684 200 

Ghosh, Purna Charidra, 684 

Giridhara, 521; -làla, 380 

Giripradaksina, by Saivas and Vaisnavas in 
Margasirsa, -5i3 + 

Girisa, Siva as, 63 

Gita (see Bhagavad-Gita) 

Gita-Govinda (see Jayadeva) 


Oa, as cent i issi ivi 
; Ps Te of Jesuit missionary activity, 


Gobind Singn, Guru, 315, 322, 386, 489; his 
Akal Ustat, 319; founded the Khalsa, 
315; his Jap, 316; his Sarb Loh and 
Svayyas, 396 

God, 1%, 15, 19-23, 94, abode of, 404.5; 
€xtra-cosmic Personal, 18; fear of, 575; 
Of gods, 199; Brace of, 147.48, 354, 384, 
390, 405.6; immanence of, 594; -intoxica- 

tion, 690; love of, 575; man’s atti 

ir Bou man's relation to, 

an is messenger, 576-77; His 

glory of, 371-72; names of, 21-29; Tid 

of, 364, 572.73. 


595; , realization, 


676, 681, 
-realization, accordi 


ng to Jüanadeva 
362; remembrance of, 
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supreme Agent, 117, 364; symbols and 
duines of, 22; two attributes of, 402; 
virtues especially dear to, 125; -vision, 


> Andal) 

Go 488, 500 

Godhe different conceptions of, 434- 

35; fram gods to, 439-41; threefold mani- 
festation of, 470; what constitutes the 
essence of, 198 

Gods, manifestations of one primal Being, 
3; totality of, 20 

Goethe, on Islam, 578 

Gokula, 190, 484 

Golden . primordial (sce Hiranvagarbha) 

Goloki 5 

Goma iwa at Shravanabelgola, lustration of, 
493 

Gondophares, 

Goodwin, J. 

Gopi, 111, 

Gopala Bha 
bhakti-vilasa, 189 

Gopila Desika, 

8, 210 


Gopila Deva, p 

Gopicand ; influence of his songs, 388; 
i Aduna and Paduna, 285 

Gopis, 37, 53, 59, 190-91, 199, 670; love of, 
197; are faktis of SxT Krsna, 191 

Gora, 361, 374 

Goraksa. (Nütha), 4, 993, 281. 982, 283, 360; 
cult, followers of, 482; his cult, Gorakh 
Pantha, 287-88; legends about miraculous 
powers of, 285 

Goraksa Samhita, 269, 287 

fataka, 269 


i Hari- 


clical Lutheran Church, 567 

sthast 84, 491 

Goswami, iv Krishna, 629, 682 

Govinda, Visnu called as, 111, 123 

Govinda Prabhu, founder of Mahanubhava 
cult, 361 

Gram-deoti, 429 

Granthis, three, which bind the soul, 236 

Granth Sahib, 314, 315, 326, 358, 379, 380, 
$82, 385, 520 

Great Hierarchy, and its functions, 644-46 

Greater India, Saivism in, 

Greck(s), 43, ll3n., 115, 117, 636; races, 6; 
thought, 28 

Grhastha, 13, 14 

Grhya-Sütras, 49, 111’ 


Griérson, 389, 558; his: appreciation of Gita-- 


vali, 397; his paper on "Tulasidása, Poét 
and Religious Reformer’, 398; his view on 
Islamic influence on Bhagavatism, 587 

Guhyasamajas, 262-64 ` 

Guhyasamaja Tantra, 262-69, 272; its attitude 
towards social restrictions, 266-67; impor- 
tance of, 263-64; its innovations, 264-65; 
why kept in secret for several centuries, 
268 i 

Guņarāj Khan, Bengali poet, 518 


Iv—4y 


Guna(s), 107, 193, 196, 217, 236, 215. 258. 
54; ideal, 127; represented by colours, 
three, division of men according to, 


126 " 
Gupta, Mahendranath, 684, 700 
Guptas, 8; adoration of Garuda by, 13]; 
collapse of, 588; later, 47; main factor in 
the progress of Bhagavatism, 46-47 
Gurmatta(s), verdict of the Guru, 327 


Guru(s), 64, 69, 71, 95, 102, 152 , 908, 
242 947, 948, 263, 371, 375, 379, 380, 


D, 396, 403, 404, 412, 457, 


lightenment impossible without, 308; 
extreme veneration for, 47; as form and 


106; Nātha, nin 
place of, 23 


-santüna, 70; Saraha-püda's warning 


Gyan (Jñāna) Guru, 
Gymnosophists, in India, 224 


Hadi-pa, 276 
Hadis, 23, x 99 
udst, 573 


J, 

Haiisah, 232, 233, 245, 246 

Hanumat, 371, 397, 400, 519, 664 

Hara, 466; -Acyuta, 145; -Narayana-Brahma, 
141; -Parvati images, 312 

Harappa, 65; civilization, 6 

Hardwar (Haridvara), 7, 500, 501 

Hare, David, 619 

Hari, 119, 120, 139, 187, 196, 205, 206, 389, 
$91, $96, 406; days sacred to, 485; God 
of gods, 38; -Hara, 50, 335; -Hara, cult 
of, 73, 141; -Hara-Hiranyagarbha, 141; 
how He can be scen, 39; qualities that 
ensure efficacy of chanting the name of, 
195; -Sankara, 145 

Haridasa(s), 355; of Karnataka, 352; move- 
ment, 351; order, 354 

Haridasi, Sister (Miss S. E. Waldo), 709 

Hari Deva, 206-7 

Hariharachatra-mela of Sonepur, 501 

Harians 566, 567 

Harikatha, 513-14; almost a mono-drama, 514 

Harimide, stotra, 473. . 

Hariscandra, 204; charity of, 11 

Harivainía, 37, 53, 193, 141, 518 | 

Harmandir Sahib, the Golden Temple at 
Amritsar, 314 

Bathe. -yoga, 262, 267, 269, 280; -yogins, 


Hathayoga-pradipika, 269 

Haurvatat, 538, 540 " 

Havell, E. B., 497, 726; his A Study of 
Indo-Aryan Civilization, 497n. 

Hayagriva, 255n., 408 

Hegel, objective idealism of, 694 

Heliodoros, 117, 636 

Hemacandra, confession of, 465-66 

Hemadri, writer of Nibandhas, 378 
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rakles, 115, 116; story of, 122 RT 
Ha his Mystic Teachings of the Haridāsas 
of NU Eats 282 
i as, 496, 4 " 
de 264; and Mahayana doctrines dis- 
cussed, 45 pon 
i triot, 
indoor 13, 378, 683; culture, resurgence 
of, 724-26; India, 15; and Muslim thought 
and culture, synthesis of, 586-90; philos- 
ophy, six systems of, 50; ritual, modern 
composite character of, 447-48; society, 
11, 655; two broad classes of, 49-50; wor- 
shippers of five deities, 50, 485 
Hinduism, 11, 14, 129, 378, 386, 596, 630, 
649, 654, 655, 656, 657, 672, 673, 676, 
683, 690, 694, 706, 708, 717, 724; a cardi- 
nal tenet of, 15; and Christianity, their 
mutual influence, 557-59; evolution of 
synthetic, 49-50; fostered a lively sense of 
the mother country, 501; gradual in- 
crease of sects in, 496; its idea of pil- 
grimage, 497; non-missionary character 
of, 636; pervasive influence of, 582; its 
ropagation in the Far East, 504; reason 
om plurality of gods in, 456.57; reform 
movements in, 634; renaissance of, 656-57, 
718; sannyasa in .early, 261 
Hiranyagarbha, the primordial Golden Egg, 
457 


Hiranyakasipu, 331 
Hiuen-Tsang, 47, 51 
Hiladini, 193; -Sakti, 196 
Holi, 485, 486, 518 
Holy Mother (see Sarada Devi), 687, 706, 723 
Homa(s), 96, 215, 253, 406, 412, 447, 461; 
current in Kerala, 461n. 
Hopkins, his Religions of India, 109n., 123n., 
124n., 130n. b 
Hoysalas, 8, 47, 161 
Hükhta (good Word), humata (good 
and huvarshta (good deed), 545 
Human life, goal of, 193; God-realization is 
the summum bonum of, 365-66 
Hüna(s), 332, 377, 636; chief, nicolo seal of 
a, 334-35; races, 6 
Huviska, 118, 333; coins of, 118, 334 
Hymnal literature, Buddhist and Jaina, 464- 
65; in vernaculars, 478 


Hymnology, diverse forms of, 466; Indi " 
464-78 1d 


Hymns (sce stotras), ch 
court-epics, 469-70; 


thought), 


aracter of, in Sanskrit 
t combination of philo- 
sophic expression and religious rapture in 
Some, 474; in common man’s life, 470; 
illustration of different types of, 470-73; 
literary merit of Sanskrit, 475-78; that 
moved millions of devotees in the past, 
473; and mythology, 474; non-Pauranic, 
473; purpose and nature of, 473-75; scope, 
form, and style of, 468-70; some Sanskrit 
metres employed in, 476 


‘I’, 19; integral, 95; -sense (see a. 
Tabadun, implication of, 572 
Ibn Hazm, Gibb’s view on, 572 


hankara) 


rs] 


Ibn Khaldün 
572 

Iccha, 24, 25, 82; -sakti, 106 

Iconoclasm, Islamic, 9 

Ida, 278, 293 

Idam, and aham, 232 

Idantü or objecthood, 93 

Iddhi, 273; -padas, 260 

Idolater, Islamic view of an, 576 

Idolatry, Sufi attitude to, 597 m 

Idols, represent a symbolic concretization of 
abstract Absolute, 453; and temples, 
reference to in Brahmana literature, 449 

Idu (Thirty-six Thousand) of Krsnapada, 183 

Iksvaku, 114, 123; king, worship of, 136 

‘Illumination’, 594, 595; age of, 613 

Illusion (see Māyā) i 

Ilm ladunni, 577 

Image(s), symbols 
ship of, 47; 


; talented Arabian philosopher, 


of spiritual ideals, 22; wor- 
-worship, alleged origin of, 
497; -worship stimulates devotion, 22 
Incarnations, 200, 437, 667; theory of, gave 
fillip to religious poetry, 470; worship of, 
435 
India, all living religions Gathered in and 
around, 7; birth-place of Buddhism, 6; 
chosen home of divinity, 497; different 
parts of, their contributions to her reli- 
gious life, 4-6; is religion, 3, 6; is reli- 
gious in other-worldl and this-worldly 
Sense, 14; 'the Italy of Asia’, 3; theology 


Not dissociated from Philosophy in, 3; 
toleration of, 6; unity of, 7 

Indian Christian(s), their contribution to 
national reconstruction, 568-69; educa- 
tionists, some eminent, 557 


Indian culture, 6 


Indian Mirror, journal of the Brahmo Samaj, 
628, 630 


Indian National Congress, 591, 631, 725 


Indian philosophy, emphasis on toleration and 
forbearance in, 582 


€ meaning of, accord. 
ts, 642 


hievements of, 588.89 


Indra, 65, 66, 68, 110, 111, 116, 117, 118, 
119, 131, 241, 406, 435, 473. 478, 481; 
friend of traveller, 497 


civilization 
Covery of, 3; race, 
Indian culture, 6 
Initiation (see diksa) 
Inscription(s) (sce Select 
Indian Inscriptions), 
Allahabad pilar, 131; 
Barhut, 138; Belava, 
636; from Bhubaneswa 
136; of Candragupta 


» result of the dis. 
its contribution. to 


Inscriptions, South’ 
an Ajmer, 135; 
of Asoka, 116; 
135; Besnagar, 117, 
r, 137; Bihar pillar, 
IL, 41, 215; from 
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Chidambaram, 161; Chinna, 118, 141; 

Ci-arutén rock, 144; a Damodarpur, 136; 
Eran, 139; Gadhwa, of Kumaragupta I, 
139; Gangdhar, 140; Ghosundi, 117,. 120, 
198; Harappa, 98; Huviska, 128; Jaunpur, 
of Maukharis, 139; of Java, 215; Juna- 
gadh, of Skandagupta, 138; Kadamba, 139, 
141; Khoh copperplate, 140; Kollam, of 
Ali, 587; larger Sinnamanir plates, 506n.; 
Mimallapuram, 133; of King M§anadeva, 
139; Mandasor, 139; Mathura, of Saka 
Satrap Sodiisa, 116; Mathura pillar, of 
Candragupta H, 70; Mohenjo-daro, 98; 
Mora, 115, 127; Nanaghat, 117, 128: 
Nasik, of Saka Rsabhadatta, 135; Neak 
Ta Dambang Dek, 144; Pabhosa, 123n.; 
Rajendra I, 72; Thap Musi, of Guna- 
varman, 145; Tusam, Tus; of Vijayaganda 
Gopāla, 508; of Yajna-Satakarni, 118 

Inter-caste marriages, 628, 630 

Internal enemies, six, 26, 242, 243 

Intuition, 594, 689, 702, 703 

Involution, 18, 712 

Iqbal, Sir Mohammed, his Six Lectures, 571n., 
578 

Iran, 24, 27; civilization of, 583 

Ysina, 63, 64, 82 

Islam, 25, 388, 465, 539, 580, 586, 617, 630, 
633, 634, 654, 672, 673, 683; advent of, 
in India, 582-84; civilization of, 571; 
compulsory ordinances of, 577-78; factors 
leading to spread of, 584-86; holds out a 
life of activity and remembrance of God, 
574; impact of, 386; influence of, on dif- 
ferent religious schools of Bengal, 388; 
its influence in shaping religious doctrines 
of North India, 61; insistence on equality 
of man by, 581; a levelling and leavenin 
influence, 11; liberalism of, 580; love o! 
knowledge in, 572; main contributions of, 
to mental make-up of Indian Muslims, 
579; man's place in the universe and his 
duty according to, 574-75; man's progress 
according to, 572; militant democracy of, 
579; modernization of, 570; power o the 
word in, 576; prophet of, 580; a prosely- 
tizing religion, 58; rationalism of, 580; 
three principles universally recognized in, 
595; uncompromising monotheism of, 11 

Islamic, culture, 571-78; mysticism (see Sufism); 

' races, 6 : 

Istadevata (chosen deity), 247, 408, 456, 669; 
selection of, 457 

Istalinga, 105; form of worship, 100; twofold, 
106 

Yévara, 21, 71, 83, 106, 205, 217, 638, 641 

Iśvara, -pranidhüna, 26; -tattva, 90, 106, 255 

Iévara Puri, 186, 188 

Itihdsas and Puranas, recitation and exposi- 
tion of, 503-5 


Jagaddhatri worship, 485 

Jagamohini sect, 388 

Jagannatha(dasa), 351, 360; his Harikathamrta- 
Sara, 354 

Jahangir, Emperor, 314, 563 


Jain(s), 6, 8, 618; Digambara, 492; religious 
observances and sacred days of, 491-93; 
Svetambara, 492 

Joins cave-temple, 509; Nirgrantha sect, 37, 

16 


Jainism, 10, 12, 20, 23, 25, 36, 37.35. 89; 
129, 377, 584, 613, 649; ascendency of, 
98; believes in law of Karma, 16; cause of 
its remaining outside the pale of ortho- 
doxy, 44; decline of, 48-49; its emphasis 
on ‘self-reliance in spiritual life, 27; 
multitudes of heavens and hells admitted 
in, 17; patrons of, 8, 44, 47; permeated 
with influence of Hinduism, 129; position 
of Vasudeva and Baladeva in, 129; power- 
ful centres of, 44; tenets of, 39; two 
sects of, 44 

Jülandhara (Jullundur, a pitha of Sakti- 
worship, 414 

alandhari (see Hàdi-pà) 

ambavati, 115 

ames, William, 710 

Janabir, $61, 374; on difficulty of acquiring 
real devotion, 370 

Janardana Svamin, Ekanatha’s guru, 358, 
361; conversion of, 369 

Jangama(s), 101, 102 

Janmastami, a red-letter day to Vaisnavas, 484 

Japa, 96, 406, 438, 450, 451, 460, 461 

atadhari, 669-70 

ataka tales, 16 

atilaka sect, 116 

Jayadeva, 59, 202; his Astapadis, 513; his Gita- 
Govinda, 53, 56, 135, 511, 524 | 

Jayrambati, birth-place of Sarada ‘Devi, 665 

Jerusalem, 495 

Jesuit(s), 562; mission to Mogul court, 562-63; 
Order, 562 

Jesus (see Christ), 6, 534; Ascension of, 301 

ews, 10; of Cochin, 57; colony of, 6 

iva(s) 16, 18, 127, 185, 189, 205, 228, 232, 
954, 235, 237, 257, 258, 259, 399, 401, 
494, 441, 641, 680, 681; -centre, 237; their 
illusory character denied by theistic com- 
mentators of Brahma-Sütra, 21; -impulses 
of bhoga, 231; -Sakti, 192, 193; and Siva, 
identity of, 232, 703; two classes of, 193 

Jiva Gosvamin, 189, 473; his Gopala-campü, 
189; his Sat-sandarbha, 189 

Jivanmukta(s), 102, 302, 644, 649, 650 

Jivanmukti, 94, 301-2 

Jnana, 24, 25, 35, 82, 125, 127, 238, 240, 243, 
244, 246, 251, 339, 377, 378, 381, 395, 402, 
672, 677, 691, 720; -bhiimikas, 244; -marga, 
25, 205; -pamncami, 493; -pandita, 311; 
-Sakti, 106; -tanu, 302; -yoga, 709, 711, 
714; -yogin, 668, 671, 674, 677 

Jüanadeva (Jüane$vara), 349, 356, 357, 358, 
360, 364, 365, 372, 373, 374, 375, 478; his 
Amrtanubhava, 357, 364; his Cangadeva- 
praíasti, 357; describes God as the sun of 
reality, 364; describes intense love as the 
best road to unitive life, 3869; his expe- 
rience of oneness with his guru, 375; in- 
tellectualistic outlook of, 363; his Jñāne- 
$vari, 357, 358; reconciles world and 
Brahman in a higher synthesis, 363; 
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P esate world as a sport of Absolute, 364; 
the source of religious movement in 
Maharastra in mediaeval age, 360; his 
Sphürtivada, 363 M ee 

jüsndcambandha (see Sambandar, Tiru-jiiana- 
sambandar), 341, 342, 343 

oncs, Sir William, 617 

dge, W. Q., 640 f 

inas his Varņaratnākara 
eighty-four Siddhas, 274 

Jyotirlingas, 468; twelve, 500 


mentions 


ir, 60, 274, 319. 355, 379, 380, 383, 387, 

KO. 400, 395, 478, 489, 570, 582, 590, 613; 
believed in simple and natural life, 382; 
central personality in the religious history 
of mediaeval India, 381; extols position of 
murshid, 606; followers of, 383-86; great 
both as poet and singer, 382; not in 
favour of mortification of flesh, 382; 
Pantha, 273; -panthīs, 386; struck firmly 
at the root of external paraphernalia of 
religious life, 381 

Kabir, the Second, 393 

Kabir-granthamala, 274n. 

Kaca, a Tantric teacher, 218 

Kadambi Venkatadri, his Visvagunüdaría, 182 

Kadphises, Wema, Kusana king, a votary of 
Siva, 42, 333 

Kafi, popular Sufistic tune, 610 

Kaivalya, attitude of a devotee to, 153 

Kala, 64, 107, 249, 299, 433 

Kalacakra, as described in Kalacakra Tantra, 
271 

Kalacakrayana, 220, 269, -270 

Kaladi, king of, his alleged conversion to 
Islain, 587 

Kalagni, principle of destruction, 297 

Kalaksepa or kathākālakşepa (see Harikatha) 

Kalamukhas, 52, 71, 117, 255 

Kali, -yuga (age), 206, 403, 407, 480, 522; the 
spirit of modern age, 397 

Kali, 73, 951, 410, 419, 662, 671, 
703; the Black One, 488; goddess, 660, 
661; represented as the power of creation, 
protection, and destruction, 440; -worship, 
485, 695 

Kalidasa, his description of the Himalayas, 
496; his Kumara-sambhava, 310, 469; his 

Meghadiita, 136; his Raghuvarim£a, 185, 

469; his Sakuntala, 160; his Syamala- 

dandaka-stotra, 478 

i nine kinds of, 221 

Kaliya Naga episode, what it suggests, 129 

Kalki (sce avataras), 133, 134 

Kalpa(s), 18 

Kalpana, divine imagination, 239 

Kalpa-Sütra, Jaina, 491; 
manuscript of, 492 

Kama, 14, 16, 26, 239, 244, 471 

Kümakala, 957n. 

Kümaknala-rahasya, 413 

Kamahala-vilasa, 84n., 255 

Kamakottam (Kamakoti's shrine), 255 

Kamakhya, 7, 201 


678, 683, 


Procession with the 


m 


/ 


Kamaksr temple at 
Sricakra in, 256 TA 

Kamalakanta, Sakta saint, his Sadhakaranjana, 
416 

Kamalalaya Bhatta, 
509 E * 

Kamarpukur, birth-place of Ramakrishna, 665 

Kamarüpa, 3, 49, 218, 278; empire of, 201 

Kamarüpr, a class of Tantras, 218; dialect, 
204, 205 

Kamban, author of Ramayana in Tamil, 505, 
506 

Kambuja (Cambodia), 72, 216, 504 

Kamesvara, and Kameévari, their significance 
in Sakti cult, 255, 957, 958 

Kamikagama, 69, 211, 258n., 308, 460 

Karisa, 117, 124; -bhakta(s), 112, 117; -vadha 
episode, 122, 130 

Kanada, his followers were Saivas, 68 

Kanaka(dasa), 351, 359, 353, 360; his Hari- 
bhaktisara, Mohanatarangini, Nalacarita, 
and Ramadhyana-mantra, 353 

Kanakalata, 210 

Kàüci (Kanchcepuram), 7, 55, 255n., 256, 258, 
483, 500 

Kaficuka(s), five, 87, 107, 229 

Kandali, Durga as, 953 

Kanda Purünam, 313 

Kanerr (Kanari) Natha, 287 

Kanhu-pa (Kanha-pa, Kanu-pa), 276, 282, 
283, 287 

Kaniska, 45, 333 

Kannagi, deification of, in Silappadikaram, 254 

Kannappa, a Saiva saint, 339 

Kan-phat(a) Yogis, 4, 280 

Kant, -bhaktas, 190; bhava or 
Bhajana, 467 

Kanyā- umari, 3, 7, 252, 495, 703, 705; temple 
of, 704 i 

Kāpālikas, 52, 71, 656 

Kapila, his arama, 481 

Kāraikkāl Ammaiyar, 345 

Karali, 73 

Karma, 12, 24, 25, 34, 238, 240, 381, 495, 642, 
648, 650, 667, 672, 704 i ] 

1 » 467; law of, 15, 16, 24, 642; and 

maintenance of socia] order, 15-16; -mürga, 
24, 205; -Mimarisa, 50; theory of, 
399-400, 597; "Yoga, 125, 711, 713-14: 
-yogins, 684 : 

Karmamala, 88, 100 

Karna, charity of, 11 

Karnataka, 98; Dasas 
saints, character 0 

Kartabhaja ‘sect, 388 


Karttikeya (see Skanda), 21, 470 
Karuna, 271, 294 


Karyas, ten, 77 : 
Kashmir, 3, 7, 702; her contribution to India's 
,Icligious life, 4; Saivism, 79.97 


Kasi (sce Banaras), 7, 187, 188 E - 
pala of, 397 í : ee bini 


Kasinatha Bhatta Bhada 
and Sakti, 414 ` 
Kathā, 520 
Kathaka, 520; 
Kathakali, 51] 


Kāñcī, installation of 


his Pumpuliyiir-nataka, 


madhura 


of, 350; saints of, 360; 
f their teachings, 350 


» Worshipper of Siva 


"là, 516, 520-2) 
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Kathina, 490 
K Sakti as object of worship of, 330 
ana, 120, 142 


schools and other Vaisnava 
sects, 22 

Kaulajnanan 

Kaulika, 247; 

Kauravas, 15 

Küvadi pole, esoteric significance of, 313n. 

Kavi karnaptiva, his Ananda-Vrndüvana- 
campü, 478 

Kavivalas, 


dharma-, nirmana-, and sam- 
5; sadhana, 278, 297 
-vajradhara, 266 

124; his Religion and 


Veda and Upanishads, 


Kay j 

Keith, Dr. A. B., 109, 
Philosophy of the 
Gân., 109n. 

, 118, 121 

a(s) or Keulia(s) 

209, 210 id 

315; according to Guru Gobind Singh, 

Panih. 326; position of women in, 

a 327 


(sce Udàsm Bhakats), 


m udi 

Khshathra-Vairva, 538, 540 

Khudiram (Chattopadhyaya), father of Rama- 
Krishna, 658 

Khumnung (other world), 424 

Khusi Visvast sect, 388 

Kirtana, 203, 204, 205, 206, 209, 210, 358, 370, 
371, 521-24, 594; four schools of, 523; 
*.ghar, 207, 209; a laksana of bhakti, 521; 
musical instruments of, 523; mysticism of, 
594; of & Krsna, 464n.; themes of, 523; 
two aspects of, 521-22 4 

Knowledge, theory of, 364-65; three kinds of, 
594 

Kojagara pürnima, 485 

Koulinea arias his Rasasadanabhana, 510 

Kovalan, 254 

Kwüntüs, three, 241-42 

Krishna Chandra, Maharaja, 614 

Krishna Kishore, 676 

Kriya, 24, 25, 82, 339; -diksa, lOln., 245; 
-śakti, 93, 107 

Krodha Bhairava, 216, 217, 218 

Krsna (S17) (sec Visnu), 22, 97, 38, 53, 54, 59, 
60, 115, 117; 118, 120, 121, 186, 187, 188, 
189, 190, 191, 192. 193, 194, 195, 196, 
197, 198, 199, 202, 203, 204, 206, 224, 
980, 296, 361, 393, 408, 427, 433, 436, 
464n., 466, 478, 485, 522, 597, 660, 661, 
669, 670, 683, 715; his abode, 190; Acyuta, 
all gods propitiated by the worship of, 
207; alleged adaptation of Christ, 130; an 
ardent worshipper of Sakti, 408; his 
association with — Yadava-Satvata-Vrsnis, 
192; attribution of pastoral character to, 
123; bath festival of (see snāna-yātrā), 485; 
birth of, 484; his connection with Panda- 
vas, 122; cult, 129; -Devakiputra, 122; a 
devotee of Siva, 68; his essence only can 
satisfy cravings of the soul, 193; four 
classes of Vrndavana associates of, 190; 


Krsna—Continued 
holiness of places associated with, 496; 
ideal misunderstood by many, 440; iden 
tified with Visnu, 124; his (las, 187. 188, 
189, 193; most relishable thing, 190; 
not a myth, 124; a popular de 485; 
rasa festival of, 485; saga, 121-23; Saktis 
(powers) of, 192; solar: character of, dis- 
missed bv Keith, 124; son of Devaki, 121, 

spring festival of (see dolü), 485; 

about child, 130; sv@hsa of, 190, 
193; swing festival of, 485; temple of, at 
Udipi, 353; Upanisadic, palpably different 
from epic Krş asudeva (see Vasudeva), 
122; vibhinnamsa of, 193 

Krsnadása Kaviraja (Gosvamin), 189, 198; his 
SH Caitanya Caritamrta, 154n., 188. 189, 
190n., 192n., 194n., 195n., 196n., 197n., 
198n.; his $7 St Govinda-lilamrta, 189 

Krsnadeva Gana, his Cidánanda-mandükini, 
411 

Krsna-Dvaipayana (sce Vyasa), 116, 121 

a Misra, his Prabod/ia-candrodaya, 181 

amohana, compiler of Agamacandrikà, 411 

snananda  Agamavagisa. 4ll; introduced 

the image of Kali as worshipped in 

Bengal, 412; his Tantvasüva, 412 

Krsnapada (Vadakkutiruvidi — Pillai, his 
Thirty-six Thousand (sce Idu), 183 

Krsnapura (Kleisobora), 115, 122 

Krsnattam, 511 

Ksatriya(s), 10, 13, 113, 410, 692, 693; 
characteristics of a, 13; degraded, 113n. 

Ksemarája, 80, 81; his Parapravesika and 
Sattriméat-tattva-sandoha, 87n.; his Pra- 
tyabhijňāhrdaya, 86n., 91n., 98n., 104n., 
107n. 

Ksemendra, his Daśāvatāra-carita, 135 

Kubera, 57, 117, 131 

Kucara, Visnu compared to, 111 

Kūcipūdi Bhāgavatamu, 510 

Kula(s), -ācūra, 212, 412; or Brahman, 243; 
-devata, 194; -dharma, 212; -jnana, to- 
whom it manifests itself, 247; -kundalini 
śakti, 298; -putras, 268; -sahasra-kamala 
and akulasahasra-kamala, 313n.; symbol- 
izing spiritual types, five, 277; system, 415 

Kulasekhara (Alvar), 136, 143; his Mukunda- 
mala, 144, 473; works of, 167 

Kullüka Bhatta, his view of Sruti, 69-70 

‘Kumara’ (sce Skanda), Skanda, 312; term 
applied to Rudra-Siva in Rg-Veda, 64 

Kumarila, 378 

Kumbha-mcla, 488, 501 

Kumbhipatia Pantha (sect), 388, 390 

Kundalini, 237, 248, 257, 258, 442, 443; 
awakening of, 234, 235, 238; Mother, 237; 
Sakti, 458, 668; Sakti, kula-, 298; yoga, 
232, 238 

Kuravai, dance in a ring, 309 

Kuresa, 175, 183 

Kürma (see avatüras), 133, 134 

Kirmasana, 450n. 

Kuru, 114; country, 121; -Pandava war, 119 
Kurukeía, successor of Ramanuja, 176; his 
works, 179 $ 

Kurukşetra, 202 
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Lahiri, Ramtanu, Oe d 

Lakes, four sacred, 

Laksmana, 400, 403, 404, 405, 519. a 

Laksmana iua his fanzdstinka, ; 
‘411; his Tarapra īpa, 

aa 5B, 57, 1s. 251, 253, 371, 477, 485, 
488 


Laksmidhara, his commentary on Saundarya- 


lahart, 257 : cs 

Laksminarayana ES (see Sripadaraja), 351 

ksminkara Devi, 

Taku Nakulisa), 41, 42, 74n., 215, 218, 
255; a disciples of, 215; last incarna- 
tion of Mahe$vara, 70; -Pasu ata, 70, 71 

Lalita, 254, 255, 258, 259; meditation on, 
257-58 

TOU SENTI; 255n. 

Lalita-trisati, n. 

Lalitavistara, ?41, 260n. 

Lama, 225, 226 

Lambodara, 413 

Lame$vara, 226 

Langar, institution. of, 314 

Lao-tze, 305 

Lao-tzism, 7 

Latif, Shah Abdul, 389, 602, 603, 607, 610; 
his attitude towards: pain, 601; on great- 
ness of guru, 606 

Latourette, Dr. (K. S.), 564; his 4 Histo 


of the' Expansion of Christianity, 559n 
561n. 


Laya, 932, 454 

'LeftChanded) path or ‘leftist’ form of 
worship (see vümücüra), 998.99, 283, 414 

Leggett, Francis and Mrs., 709, 710 

Lévi, Sylvain, on Ramakrishna, 690.91 

Liberation, 157; from bondage, different views 
on, 157; personal, 650; Theosophist atti- 
tude towards, 647; Theosophist idea of, 


Licchavis, 38, 113 

Talao, 19, 55, 
-Kirtana, subjects of exp in, ; 
of $ri Krsna, 191, 195, 197, 198 

Lilasuka Bilvamangala, his Krsna-harnümrta, 
467, 478 | j 

Linga, 65, 68, 70, 100, 102, 103, 104, 105, 255, 
37; -dharana, 101; Symbol of Siva, 117; 

A ad of, 105 

Lingayata(s), 51, 52; philosophy, thirty-si 
bio ahi doo religion, see ira. 
aivism), 98, ; religion, twofold - 
tice of, 101; sect, 77 e Las 

Logos, 464, 640, 645 

Loka(s), 17, 641 

Lokanatha, 189 

Lokapülas, 131; four, 116, 117 

Lokeívarasataka, 465 

Lopamudra, 408 

Loyola, Ignatius, 562 

Lu(yi)i-pada, 223, 275, 276 

Duth eras, in India, 554 


Macaulay, his Minute of 1835, 565 


Macchaghna Natha (see Matsyendra Nàtha), 
286 


Macdonell, his Vedic Mythology, 64n., 108n, 


Machandali or Mochara, 286 

Macleod, Miss Josephine, 709 

Macnicol, his Indian Theism, 124n., 130n. 

Madana, 192 

Madana Gopila, 203 

Madhavacarya, his Sarva-darsana-sangraha, 70, 
79 


Madhava Deva, 204, 206, 207, 208, 209; his 
Nama-ghosa, 205, 206, 207, 209 

Madhavendra Puri Gosvamin, 188 

Madhumati hymn, 468 

Madhura, 207, 669; -rasa, 197; -rati, 197 

Madhurakavi, 143, 144, 166, 167 E 

Madhurya, 154, 198, 199; has been the strik- 
ing note in Indian hymnology, 467 , 

Madhusüdana Sarasvati, his Advaita-siddhi, 
352; his Anandamandakini, 466n. 

Madhva (Madhvacarya), 21, 55, 56, 349, 350, 
351, 353, 354, 355, 489, 50l; his 
Dvüdaía-stotra and Krsnamrta-mahürnava, 
351; philosophy, basis of Dāsa philos- 
Ophy, 355; saints in the line of, 511 

Madhyamika(s), 267; philosophy, 220 

Madonna, 673 

Madurai, 116, 483 

Magadha, its contributi: 
ife, 4 

Magandika sect, 116 

Māgha, his Sisupalavadha, 469 

Ma übharata, ll, 14, 23, 40, 43, 64n., 67, 


69, 111, 117, 118, 121, 199, 127, 183, 
146 


on to India's religious 


H Anusasanaparvan of, 


cl , » 42, 53, 190, 127, 129, 
165, 214, 465; Passages attesting the 
m i regarded as 

‘eda 3 Santiparvan of, 115, 123; 
Supports identification of Vasudeva, Visnu, 


k ; teach i 
grace, 147.48. vin es doctrine » 


Mahabharata war, 15 dk. 
ahabhava, 191, 195, 197, 9 
Mahabhitas, 196, 97; a 6 


Mahacina, 225, pea 242; Tara, cult of, 225 
a h 
Mahiloya ea vanced mystic, 36] 


rasvati, 295 


of the Bhāga- 


; or (Pantha), why it fell 


^ pun fisrepute, 36 
ahapralaya, accepted by Trika I 
ahapurusia Dharma, j datas, 208" P 

Maharaja(s), guru called as, 59; as lokapülas, 

Maharasa, 298 i 
aharastra religious movements of, s, 

arastra, rel S of, 360. 
Maharastra saints, characteristics of a Eu: 

saint accordin to, 6; their conc 

Uon of the relati Tike 


on of the materia] Jife 
754. 
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Maharastra saints—Continued 
to the spiritual, 366; their ethics is 
individualistic and practical, 365; kinds 
of devotion as conceived by, 370-71; 
subordinated metaphysics to mysticism, 
363; and their teachings, 356-76; unitive 
life realized by 375-76 

Mahàüsukha, 267, 295; -sthana, 277 

Mahasünya, 90 

Mahüvastu, hymn to Buddha in, 464 

Mahavira (Vardhamana), 4, 23, 36, 37, 119, 
129, 465, 491; birthday of, 492; legends 
about birth of, 129-30 

Mahüyajnas, Vaisnava, 449 

na, Buddhism, gives impetus to image- 
worship, 497; Buddhists in Assam, 201; 
Hinayana and, 45; pantheon, 4; school, 
264, 268 

Mahayogin, an attribute of Siva, 66, 311 

Mahendravikrama, his Mattavilüsa, 71 

Mahega, Siva as, 60; -sthala, in Virasaivism, 


106 
Mahesvara(s) 63, 71 
Mahesvarananda, his Mahārthamañjarī, 86n. 
Mahima Pantha, 388 


Mahisamardini, carved panel of, 252 , 

Maidyoi-miongha, Zarathushtra's cousin and 
first. disciple, 535 "m 

Mainyus, two types of, in Zoroastrianism, 541 

Majumdar, his Kambujadesa, 144n.; The Age 
af Imperial Umay edited by, 113n. 

Malas, three types of, 88, 101 

Mälatī-Mādhava, reference to sorcerous prac- 

tices of Sakti cult in, 52 

Malaviya, Madan Mohan, 725 

Malayalam ey religious plays of, 511 

Milikadeva, a Siddha, 306 

Manana, 150 

Manas, 196, 455 

Manasa, 282; the serpent goddess, 188, 483; 
worship, 526 

Münasa lake, 398, 404, 500 

nangala, 527 ae 

Manavasagangadandar, his Unmai-vilakkam, 
a manual of Saivism, 76 

Mandala(s), 217, 218, 220, 263, 267, 271, 272 

Mangala(s), -Candi, 186; deities, cult of, 
525-27; cight, 219; literature, 524-25 

Manikkavacaka (-vacagar), 71n.; acarya of 
Sat-marga, 340; his Tiruvacakam, 51, 
75, 340 

Mani-hüta, 209 

Manimckalai, Tamil epic, 71, 252 

Manipravala, literary style, 176, 183 

Manjaris, Radhà's attendants, 194 

Majfijusii, 241, 271 

Maijusri-mülakalpa, 263, 272 

Mankhas, religious mendicants, 509 

Manonmani, Sakti of Sadasiva, 255 

Mantra(s), 9, 52, 102, 206, 211, 212, 213, 214, 
220, 286, 245, 246, 247, 249, 250, 251, 
262, 267, 391, 403, 407, 408, 417, 437, 
438, 543, 661, 669; bija, 253, 438; diksa, 
101n.; hrdaya, 272; is efficacious, 239; 
-japa, 460, 470; mala, 272; must not be 
regarded as mere letter, 238; only a 
means to an end, 207; -pitha, 217, 218; 


Mantra(s)— Continued 
-tanu, 303; Vedic, belief in magical effi- 
cacy of, 9; -yana, 220, 263, 270, 271-72 

Manu, 13, 14, 123; his definition of dharma, 
14; on importance of parents and teachers, 
26; on King's weilding rod of punish- 
ment, 16 

Manu Samhità (Smrti), 11, 18, 23, 131, 505, 


545n.; Nieusche on, 13; its scheme of 
varnasrama-dharma, 13 


Marai-jnana-sambandar, 74n., 346 

Marco Polo, 549, 561 

Margasirsa (Xgrahüyana); commencement of 

year in, 480; month of devotional recitals, 

512-13 

a-nyaya and ei and. 178 

gc, Vedic conception of, 635 

aall, Sir John, on antiquity of Saivism, 
98; his conclusion regarding Saivism, 
66-67; his interpretation of the evidence 
from Mohenjo-daro, 66 

Martanda Bhairava, 335 

Mar Thoma (sce St. Thomas), 548; Syrians, 
551 

Martin, Montgomery, his History of the 
British Colonies, 624 

Marui, story of Umar and, 610 

Masands, 325 

Maskariputra Gośāla, champion of fatalism, 
129 

Masnavi (sce Rümi) 

"Master(s) of the wisdom’, 650; ideal of, 649 

Matha(s), 72; as centres of religious preach- 
ing, 507-8; -organizations, of different 
eee persuasion in South India, 
50! 

Mathura, 7, 112, 114, 115, 118, 122, 128, 
188, 202, 477, 500; in the North, 116; in 
the South, 116; the Sürasena city, 12! 

Mathur Babu, 664, 680 

Matravrttas, and aksaravrttas, 476 

Matsya (sec avataras), 132 

Matsyasükta-mahatantra, 212 

Matsyendra Natha, 4, 223, 276, 281, 282, 
283, 360, 491; assimilated to Bodhisattva 
Avalokite$vara, 286 

Mattamayüra sect, 71 

Maues, Satrap, 138, 333 

Maunt amavasya, 487 

Max Müller, 626, 630, 683, 710; on con- 
tributions of India, 28; henotheism or 
kathenotheism of, 468 

Maya, 93, 97, 106, 107, 125, 191, 193, 196, 
205, 229, 354, 363, 400-1, 586, 596, 641, 
647, 672, 676; constituents of, 147; dis- 
peller of, 478; egg, 88; forgetfulness of 
God's name equated with, 372; Rami- 
nuja attacks the Advaitic meaning of, 
n sona in which it is unreal, 400; 

ulasīdāsa’s idea of, 40; -vāda Vedi i 

233; -vàdins, 400 eames 

Maya. mala; 100; -śakti, 192, 193, 225; vidyā, 

Mayanamati, Queen, 283, 284-85 

Mayideva, his Anubhava-Sütra, 103n 

Mayiyamala, 88 ` 

Mayüra, his Sürya-fataka, 469 
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Mazaa (sce Ahura-Mazda), 534 
Mazumdar, Devendranath, 684. Gm. hn 
Mazumdar, Prata Chandra, 633, 6| 2; 
impressions about Ramakrishna, 683 
13992 " 
Mii es, 42, 70, 112, 115, ura 
Melas, rôle of, in national life, 501- 
Mount, 225 T in 
Mecuntes us Tribhuvana-vijayapataha, 465 
Metaphysics, 4, 16 
Metcalé> Sir Charles, 622 ; " T 
Metempsychosis (see transmigration), 
Methodist Episcopal Church, wt 
Meyerhof, his Legacy of Islam, 57 Mm 
Meykandar, 74n., 346; kcy position of the wor 
Vot, 16; his Sivajnüna-bodliam, 75, 347 
porul Nayanar, 344 - 
Midi m Ba ane first Bishop of Calcutta, 
564 
Mill, John Sire 630 
ne are manifests Herself in different 
rms, 258 i: 
athe Natha (see Matsyendra Natha) Jr. 
Mingana, A., his Early Spread of Christian- 
ity, 548, 560n., 561n. ; 
Minor sects of Bengal and Orissa, some, 388 
Mira(bàar, 355, 380, 478, 521 
Misra, Pandit Sivaprasad, 622 M 
Mithila, associated with Janaka and Yàjüa- 
valkya, 4; Sakta saints of, 417 
Mitra, Brindaban, 622 
Mitra, deity, 435, 484 te 3 
Mitra, disciple of Lakuliga, 41, 215 
Mitra, Dr. Rajendra Lal, 622, 626 
Mitra, Krishna Kumar, editor of Satijivant, 
632 


Mitra, Manomohan, 684 

Mitra, Pramadadas, 702 

Mitra, Surendra Nath, 684, 700 

Moa Moria (Maria) or Maya Mora, Sam- 
pradaya, 208 a 

Mohammed (Prophet), 23, 62, 378, 575, 577, 
580, 586, 593 

Mohammedan (s) (see Muslims), 9, 388, 618, 
683; saints, 378, 385; significance of their 
coming to India, 378 

Mohammed-ibn-Qasim, 584, 609 

Mohenjo-daro, 65, 67; its civilization, 6; dis- 
coveries of, cumulative effects of, 32, 36; 
religious culture of, 32 

Moksa, 14, 24, 147, 148, 244, 955, 471, 644, 
649; -dharma, 465 

Monad(s), 641, 642, 646 

Monasteries, mediaeval, 383 

Monasticism (see sannyāsa), 261, 671, 679 

Monier-Williams, his Brahmanism and Hin- 
duism, 479n.; his description of panca- 
yatana . ceremony, 332: .each and all 
come in for a share of divine honour 
in Hinduism according .to, 479; his 
Religious Thought and Life in India, 
332n. 

Monism, 19, 54, 364, 586; absolutistic, 18; 
concrete, 18; mystic, of Upanisads, 3; 
qualified (see Visistadvaita), 54; Vedantic, 
614, 694 
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Monolatry, 4, 21 T 

Monotheism, 4, 11; Islam's uncompromising, 
579 E i 

Month(s), of the layman's asccticism, PIE 
specially sacred for acts of picty, 482 . 

Moon (sec darsa-paurnamiasa), and the reli- 
gious observances, 482; in Sanskrit plays, 
482 

Moral virtues, necessary for 
366-68 

Mother (sce divine Mother), -aspect of God, 
540; divine, bestower of dharma etc., 
471; Goddess, 32, 408; Goddess cult, 66; 
-Power, has many forms and symbols, 440 

Mrechakatika, 517 

Mudrü(s), 52, 220, 263, 267, 280, 451, 463; 
-pitha, 217, 218 

Mudraraksasa, 509, 597 

Mudrika(s), 351, 353 

Muir, his Original Sanskrit Texts, 64n., G6n.; 
68n., 73n. 

Mükakavi, his verses on &ri Kamaksi, 257 

Mukerji, Atul Chandra, his Ardhakaiz, 418n.; 
his Sarvinanda, 4l7n. 

Mukhopadhyaya, Ram Chandra, father ol 
Saradamani, 665 
Muktabar, 357, 360, 371 

Mukti, 14, 34, 157, 216, 439, 668 

Müla(r) (see Tirumülar, a Siddha, 306; his 
Seven disciples, 306 

Müla-Veda, Pancaratra Agama as, 164 

Miiller, Miss Henrietta, 711, 721 

Mullick, Jadu Nath, 673 

Mullick, Sambhu Charan, 673, 68i, 682 

Mundasravaka sect, 116 

Munidatta, 
86 


spiritual lifc, 


his commentary on Caryāgītikośa, 
Munitraya sampradàya, e: stituting, 
182-58 p $7 sages constituting 
Muraqaba, 577 p 
Murshid(s), 596, 606-9; acts as a perfect 
administrator, 607; doubt-dispelling char- 
acter cf the words of, 608; nev 
607; unique love of 
avataras), 134 
Murugan (sec Skanda), 309, 339, 347, 348; 
principal shrines of, 310; Sakala, 313 
Music, Benerally consecrated to the gods, 517 
Muslim(s), 6; Tabs, initial settlement in 
Malabar coast by 587; British anti athy 
lo, 591; ,British attitude to, 590-91; 
as champions of dharma, 585; fivefold 
obligation of, 575; growth of priesthood 
among Indian, 586; iconoclastic zea] of, 
58; Indian, 579-82; invaders, gradual 
absorption into India's cconomy, 583: 
League, 591; practice in India, character 
of, 586; rule in India, some results of, 
587-88; science, 57]; transference of Bri. 
tish Patronage to, 59]; uniformity in 
social mann 


crs introduced by, 5 
Muttusvami Diksita us 


ntu: ] » eminent com poser, 257 
Mystic(s), attainment, cond i) of, ' 577; 
Consciousness ot the word 
Allah’, a, mediaeval: 
Agradasa, : T, 379; Ananta 
nanda, 383; : il 


ünanda, 379; Babaial, 
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My Continucd 

CIO Bawrt Saheb, Saheb, 
330; Bhavananda, 390; 
Biru Saheb, 3890: Bulla Saheb 392; 
Shah, 392; Caitanya, (scc Cai- 
Caranadisa, ; Bhagat. 
(see Di ārā Shukoh, 
à Saheb, 390- 
, 391; Daya 

304; Dhan 
379, 380; Dharan , 386; Dharma- 
dasa, 383, 384; ribdasa, 384, 390, 
391; Ghasidasa, 390; Gobind Saheb, 
390, ; Gulal b. 389, 390; Jag- 
jan, Jivanadasa, 386; Kabir 
(scc K Kamal, son of K 381; 

Kilha, a 

dasa a 


, 384; Mauibar, 


60, $ 

385; cc Mirabai); Mukunda- 
deva, 388; a 383; Nīma- 
deva, of Pun 38 nak, Guru (sce 
Nanak); Nam 485; Narasimha Mehta, 
3593; Paltü $390, 393; Paramü- 
nanda, 379 80-81; Prananath 
$92; Pri Pūraņ Bhagat, 58 
Qutub, : (sec ridasa); Raj 
jab. 385, 80; Ramanand (scc. Riimit- 
nanda); Ravi 5 38 , Rohal, 380; 
Sadan or Si ahajānanda, 
Sahajoba (sec 

kara Dev 

E 3; Sarmad, 


nda, 
Ssüradasa, 


79, 381; Surat 
“Tulasidisa); 
Tulasi Saheb, 389, 
$92 
Mysticism, | 19, 604, 697; erotic, 21; prc- 
suppositions of, 361-63 
Nābhā(dāsa), his Bhaktamāla, 383 
Nücchiyàr, Lord's consort, 161 
Nücchiyür. Tirumoli. 168 
Nada, 993. 2936, 246 
Nadi(s), 52, 294, 277 
Nag, Durgacharan, 684 
Nagarjuna, 3. O71, 212; introduced al- 
chemy in sadhana, 279; Siddha, 225, 276 
Naidu, Sarojini, 633 
Naimisaranya, 160 
Naive 61, 462 


Nakkirar, Saiva saint, 310, 339 

Nakulisa (sce Lakulisa) 

Ana Prabandham (see Prabandham), 144, 
67 

Nam, 324, 386 

Nama, 205, 207; Dharma 
Dharma), 206; -ghar(s). 203, 210; 


(sec. Mahapurusia 
-harana, 


tana, 521; -mahaturya, 469; -Sarana, 
3; -siddhānta, cult ot, 512 
leva, Maharastra saint, 60 pee 
360, 9361, 373, 374, 3 is 
itual lile, 369; was democratic, 


Namasküra(s), 471; -mudrā, 334 


143, 166-67, 174; four poems 


Namr 
is called kittastha, 167, 169; his 


Nampillai, of Prabandhic school, 183 
Nana, deity, on Huv coins, 334 


Nanak, Guru, 314, 315, 355, 478, 489, 582, 


590, 598, 606, 610 613, 616; his Asa, 
315; his Asa-di-Var, 320, 322; on custom, 


founder of Sikhism, 386; on funda- 
mentals of Sikh belicf about God, 317; 
his Japji, 315, 316, 318, 320, 321; his 
Marit, 321; his Mart Sohle, 316; preached 
the potency of nam, 3860; his reliance 
on faith and grace, Gl; sought to 
harmonize tenets of Hinduism and Islam, 
386; his Srt Rag, 316, 319n., 322; two 
things in the works of, 325 

Nanda, father of aa, 190, 206 


328; 


Nandanar, Saiva saint, 345 
NandikeSvara, 508; his Abhinaya-darpana, 515 


Nandotsava, 485 
Nangüli-bilut, 482 
Nanjiar, his Nine Thousand, 183 


Nannaya Bhatia, 506 

Nara, identified with Arjuna, 120n.; a sage, 
119, 120 

Narada, 150, 371: his conception of devotion, 


150; his definition of bhakti, 148; des- 

cribes cleven forms of devotion, 154: on 

marks of devotion, 152; practices enjoin- 
l 


cd by, for attainment ol devotion, 155; 
preaches universality of the cult. of 
devotion, 159; his twotold division of 
devotion, 15: 
Narada Pancarütra, 148, 154, n. 
Narada-Sittra, 146, 148n., 1500n., 15In., 152n., 
154n., 155n., 156n., 157n., 1550., Ms 


on the importance of action, 151 
Naraharidasa, a disciple of Ramanand 
Tulasi’s benefactor and guru, 39 
Narahari Tirtha, Dāsa literature traced 


to, 


Naranarayana, Koc king, 205, 204 
Narast Mehta (sce Narashiha Mchta) 
56, 331; the manslion 
u, 330 
Mehta, 


incarna- 


saint 


of Gujarat, 
393, 478 

Narayana (see Visnu)., 
119, 120, 190, 1 
477; abode of, 19 
Hari, 119; his 


49, 114, 115, 117, 
197, 199, 200, 385, 
Bhagavat, 120; called 
character, 120; 


cosmic 


cult of, 123; festival, 491; Mahabharata 
rst, 


119; 
ation 


describes him as an ancient 
sense of the word, 120; solar 
of, 120; son of Dharma, 120; Vasudeva, 
and Visnu are same deities, 119; -vaitaka 
(-vatika), 117, 120; worship, its influence 
on Buddhism, 130 

"yanaWitas, 129 

aren(dra)(nath) (see Vivekananda), 657, 680, 

681, 685, 687, 688, GOL, 604 


. Q k) 6, 7. 488. 501 
Nataraja, Sri, 340, 346; god of dance, 517 
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Natha(s), 201, 263, 269, 379; cult, 280-90, 
360; cult, complicated texture of, 281; 
cult, fundamentals of, 288-89; cult, 
original home of, 280; cult, its sadhana, 
297-98; cult, Saiva affiliation of, 281; 
cult, traditions of, 281-82; Pantha, 273, 
388; school, literature of, 269; school, 
not the same as Buddhist Tantrika 
school, 269; sect, 223; Siddhas and their 
works, 286-88; Yogis, rivalry between 
two sub-sects of, 283-84; Yogis specially 
cultivated prahclika poetry, 290 . 

Natha Muni (Raüganatha Muni) 143; his 
Nyüyatattva and Yogarahasya, 172; or- 
ganized Sri-Vaisnavism, 54; Prabandham 
given the status of the Vedas by, 171 

Nathism (sce Na&tha), 271; its indebtedness 
to Vajrayana, 269 3 

National Christian Council, 505, 568 

National Missionary Society, 555 

Natya, 515, n 

Navadurga, 25 

Navadvipa, . 186, 187, 888 

Navagrahas, 57, 468 : 

Navamisimha (alias Adyanandana), his Kula- 
mukti-kallolini and Tantracintamani, 413 

Navanna, ceremony of first fruits, 480 

Navarütra, 486, 487 

Nava Vidhan (see New Dispensation) 

Nayan (ars, 5, 51, 54, 71, 254, 256, 513 


Nehru, Jawaharlal, his The Discovery of 
India, 570n. 


Neo-Advaitism, 352 
Nco-Brahmanism, 584, 585 
Neo-Muslims, 586 
Neo-Sufis, of Delhi, 389 


. Nepal, 6; her Contribution to India's reli- 


gious life, 4; Hindu and Buddhist 
lestivals of, 490.9] 

Nestorian(s), 57; Christians, 562; . Church 
549; Chee or Church of the East, 
560; monument at 


Si-ngan-fu, 
New Dispensation, 630; ae 


New Year's Day, 491; Buddhist, 490 
Nibandhas, writers of, 378 
Niddesa works, Buddhist, 128 
reel ydsana, 34, 150 

letzsche, his a Preciation of Manu Smrti 

18-14; his The Turion, "n 

Nigamas oir d Ent of the Idols, 13 
Nigamavana (see Vedaranya), leger 
Nihéreyasa, 14, 149, 240. 4/4 ISI COM 
Nika Samhati, 208 


Nilakantha, 21, 413; his commentaries 
Devi-Bhügavata and Katyayani n 
413; exponent of Srividya, 256; his Kama. 

Bue asya and Śaktitattva-vimaršinī, 

Nimbārka, 21, 56; discarded samuccaya doc. 

trine, 56; philosophy of, 55 

Nimitta (see causation), 433 

Nirañjana, 205, 281; school of, 379 

'Niraüjana Bāpu, 208 

Nirañjanī, 388; Pantha, 388 

Nirgrantha, 37; sect, 116 
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Nirmāņakāya, 295 

Nirodha, meaning of, 149 

Nirrti, 17, 73 : 

Nirvana, 14, 45, 261, 317, 644, 649, 674 

Nirvikalpa, Trika conception of, 95 

Nityananda, 188, 522 

Nivedita, Sister (Miss Margaret. E. 
495, 711, 721, 795, 726 

Nivrtti, 228, 292, 294; -marga, 27 

Nivrttinatha, 356, 357, 360; speaks of God's 
wonderful fragrance, 373 

Niyama(s), 25, 407; of Arya Samaj, 637 

Niyati, 92,,107 

Nrtya, 515 

MD. 52, 238, 450; different, 451 

Nyaya-kusumüanjali, of Udayana, 20 

Nyaya-Vaisesika, Arambhavada of, 18 


Noble), 


Occident, its crisis and cure, 726-27 


Oduvárs, temple-singers, 507 
Olcott, Colonel H. S., 640, 655 


Om (Aum) (sec pranava), 236, 245, 302, 389, 
437, 438, 445, 446; according to Manu 
Samhita, 446; connotes triune function- 
aries, Brahmā, Visnu, and Siva, 446 

Ooshna, on Huviska's coins, 118 

Oriental arts, school of, 796 


Orientalism, versus occidentalism, 619-20 
hac her contribution to India's religious 
ife, 4 


Padas, three steps of Visnu, 109, 110; words, 
249, 250 


Padavalis, 522; mysticism of, 524; writers of, 
Outside Bengal, 594 
Padmanáübha Tirtha, 


E Tirt matha of, 35] 

admanabhasvamin, temple at Trivandrum, 
7, 457n. 

Padmapadacarya, 249; his 


à commentary on 
Praparicasara, 949 

Padmapriya, 210 
Padodaka, its socia 
Pahlavas, 332, 333 


aintings and 


l significance, 102 


u t sh a 
Pathan 401-53 Ppet shows, 527-28 


Pal, Bepin Chandra, 633 
Palas, 


Y and later, 47; Kaila- 
jcanatha temple at Kar 509; kings, 123 
doctrine of, 355 

how they are represented in 
_ iconography, 455 
Paiicücara, 99, 101 
‘aricadasaksa if ita 
Paticadevats y d ^ntra of Lalita, 257, 255 
Paficüksara, mantra of Siva, 70 

(cali, literature, 528, poo" 
Paiica-makayas, used in Tāntr 
Dalicaparamesthi-mantya, 465 


ic Worship, 247 
Pañcarātra, 16: 


E + sattra, 119 
Paüicaratra, 119, | P r 
ture, growth rs Agama, 164; litera- 


165-66; 


t ; Samhitas, 53 

3; school, 5 3: n , 

Works, åvatāras ; System, 196, 129; 
Pücartrika (sce part etioned In, 134-35 


aficaratr; 


‘ancasathshara, initiation, 159 165 
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Paücastavi, hymn, 475 

Parcasütaka, abolition of, in Viracaivism, 103 

Paricatattva, 52, 228, 229 

Pancaviiía Brahmana, 110 

Paücüyatana, -püjà, 331-32; worship, Smarta 
ideology, 336 

Panchavati, 664, 667, -671, 673, 675 

Paricopacara, 451, 461, 463 

Paücopüsakas, 241 

Pandavas, 15, 122, 124 

Pandey, K. C., his Abhinavagupta: An His- 
torical and Philosophical Study, 415n. 

Pandharpur, 358, 498; holy city of Mahà- 
rüstra mysticism, 349; saints of, 361 

Panini, 42, 112, 115, 117, 118; his 4stádhyayi, 
114, 121; grammar of, 396 

Panth, Sikh, 325; was invested with the per- 
sonality of the Guru, 326 

Pantha(s), 280; twelve, of Kabir sect, 386 

Para, bhakti, 669; -Prakrti, 462; -püja, 471; 
-fakti, 106 

Parabrahman, 19, 103, 114, 126, 391 

Parabrahma-sampradaya oF Brahma-sampra- 
daya, 384 

Parama, -bhagavata, 131, 132; -daivata, 132; 
-pada, 109, 111; -vaisnava, 182 

Paramarthanama-sangiti, 465 

Paramürthasüra (see Abhinavagupta), 88n., 
90n., 91n., 93n. 

Paramasiva, 83; state of, 94, 95, 97 

Paramātman, 14, 19, 21, 26, 126, 206 

Paramesthins, five, 493 

Paramesvara, 205, 206, 460, 638 

Paramesvari, Durga called as, 253 

Paramukti, 301 

Parankusa, sixth jiyar of Ahobila Matha, 182 

Paragara Bhatta, his commentary on Visnu- 
sahasranama, 175, 183 

Parasiva, 103, 107 

Paraskara Grhya-Sütra, 111 

Parasurama, 408; worship of, 135 

Paragurama Kalpa-Sütra, 243, 257, 408 

Parijataharana, episode, 139 

Pariksit, 371 

Parinamavada, 18 

Parivrajaka(s), 10, 701, 704; sect, 116 

Parliament of Religions held at Chicago, 
633, 706, 709; Vivekananda's speeches 
at, 708 

Parsi(3), 6; community in India, 57; their 
migration to India, 545-46 

Pargvanatha, 37, 119, 465 ` 

Parvati, 73, 398 

Pasa, 75, 230, 232, 233, 236; -ksaya, 92 

Paíu, 75, 100, 228, 240; disposition, man of, 
249.49; in pasa, 232; his fakti is not 
awakened, 248 t 

Pāśupata(s), 72, 255; oldest form of Saivism, 
215; school, 214; sect, 41; tenets of, 70; 
-vrata, 68 

Pasupati (see pati), 66 

Pasupatinatha, temple of, 7 

Pata, 437, 527 

Pataliputra, council at, 44 

Patafijali, 41, 70, 118, 215, 306; distinguishes 
between two Vasudeyas, 118; his Maha- 


Patafijali—Continued 
bhasya, 70n., 112, 115, 117, 118, 122, 
124, 127, 130 

Pathan, dynasties, 584; rulers of Bengal, 589 

Pati, 75, 100 

Patiharika-pakka, 490 

Pütimohka, recital of, 490 

Pattinathar, Saiva saint, 347 

Pattini, cult of, 254 

Paundraka-Vasudeva, claimant for the status 
of Vasudeva, 118-19 

Pauranika, fables, 22; püjas, 9 

Pausa-parvana, 481 

Pavagi, on the Veda, 634 

Pavana-niscancalya, 289 

Pavarana, 490 

Pavhari Baba, saint of Ghazipur, 702 

Periya Accán Pillai, his Twenty-four Thou- 
sand and other works, 183 

Periyalvar, 143, 167 

Periya Purünam, 51, 74, 75 

Personal, relationship with the Lord, five 
kinds of, 154 

Perunkathai (Brhatkatha), 508, 509 

Pey Alvar (Bhrantayogin or Mahadyogin), 143 

Phallus (see liga), 65, 66; worship, 32 

Philippe, Maurice, his Teachings of the 
"edas, 634 = 

Philosophy, six systems of, 39 

Pilgrimage(s), 479; associated with develop- 
ment of art and architecture, 499; 
educative value of, 499; its effect on 
socio-economic life, 498-99; and fairs, 
their bearing on Indian life, 495-502; 
great impetus given by prophets and 
saints, 501; has contributed to the catho- 
licity of Hinduism, 498; Hindu places 
of, their origin and growth, 4 5-97; 
national unity through,: 499-501; places 
of, associated with spiritual realizations 
of saints, 498; places of, developed into 
great seats of learning, 499; places of, 
Indian attitude to, 497-98 

Pillai Lokacarya, 183-84; his Vacana-bhiisana 
and other works, 184 A 

Pinbalagiya Perumal Jiyar, his Twelve Thou- 
sand, 188 

Pingala, 278, 293 

Pingalamata, 212, 215, 216; two classes of 
Tantras belonging to, 218 

Pir, 596, 602 

Pithas, 221; four, of Tantric sadhana, 217 

Pitr(s), 17, 468, 479; -paksa, 482 

Plato, 28, 364, 640 

Pliny, his reference to the shrine of Kanya- 
Kumari, 252 

Podigai Hills, home of Agastya, 339 

Polytheism, 12, 21; functional, 22 

Pongal, festival in the Deccan, 481 

Pope, 75n.; his translation of Tirukhkural' and 
be lenin 556 J 

Popular festivities and entertainment: x 

Polaha, 491, 492 Sensu 

Positivism, 693, 694, 696 

Pourushaspa, 533, 534 

Poussin, on worship of Narayana, 130 

Poygai Alvar (Saroyogin), 143 : 
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Prabandham, 54, 168, 169; an essential part 
of a Sri-Vaisnva's education, 171; litera- 
ture, 350; six poems included in, 168 

« Prabandhic school (see Tengalais), rise and 
progress of, 183-85 

Prabodhacandrodaya, 50, 73n. 

Prabuddha Bharata (Awakened India), 722 

*Pradhana, 193 

Pradyumna, 43, 115, 126, 127, 128 

Prahlada, 341, 371; devotion of, 11; prayer 
of, ]48 


5, 264, 277, 294, 295 
goddess, 52, 220, 271 


, 85, 94 i 

nanda Sarasvati, 187 

97, 107, 126, 1937 206, 246, 249, 
455, 703; apara, cight elements 

+ gunas of, 454; is subdivided into 

arts, 455 

Pralaya, 86, 246, 641 

Pramitr(s), 91, 232 

Prāņa(s). 909, 203, 295, 469 

Pranalitiga, 105, 106; -sthala, 106; twofold, 106 
DPrünapratistha, 238 

Pranava, 236, 945, 946, 445; the carliest 

bijühsara, 446; -tanu, 302, 303 

Pranayama, 162, 238, 447, 450, 460 
Prapancasüra, a Tantra work, 212 
Prapatti, 146, 173, 378; doctrine of, 146 
Prarthana Samaj, 628, 654 

Prasüda, 102, 119, 594 

Prasidalinga, 106 

Prastdi-sthala, 106 

Prasastapüda, G8n. 

Pratibimbavada, 84n. 

Pratiha, 438 

Pratihopasana, 438 

Pratima, 439 


Pratinidhi Sabhas, of Arya Samaj, 639 
Pratisth vigraha, 451, 453 
Prativac 


hayankara Anna, 181 
Pratyabhijna, 79; 97; -darsana, 79; 
A 35 eloo of Kashmir, 74, 255 
ratyabhijùāhrdaya, of Ksemaraj 

9In., 93n., 104n., 107n.. rop iu Ste 
Pratyabhi harika, 79n. 
Pratyabhiji filra, 81, 955 
Pravriti, 234, 292-98, 204 


Prayaga, 7, 187, 188, 217, 378, 406, 487 


-Sastra, 


Prayers, different approaches and attitude: 
in, 465-68; liturgical. 474 TUM 

Preman, 149, 153, 196, 238; ripens into 
sneha, 197 


Punjab, 115, 387, 392; its contribution to 
India's religious life, 4; North, 114 
Punyananda, 84n.; his Kamakalavilasa, 257n. 
Purana, Aditya, 469; Agni, 22, 134; Bhaga- 
vata (sce Bhagavata); Brahma, 134; Brah-, 
manda, 255n., 408; Brahmavaivarta, 54, 
59, 473; Devi, 478; Garuda, 134, 904, 
170; Kürma, 51, 69, 150; Linga, 41, 51, 
68; Markandeya, 50, 56, 204, 464n., 468, 
470, 486, 526; Matsya, 50, 134; Padma, 
56, 59, 470; Samba, 4; Skanda, $12n., 


313, 440n., 470; Varaha, 134; Vayu, 41, 
50, 51, 69, 115, 123, 127, 134, 504; 
Visnu, 50, 148n., 164, 165, 174, 190n., 
440r 


+ 470, 476, 482; 
according to, 461n.; 
herd Krsna in, 53 

Purüna(s, 11, 18, 49, 50, 115, 
121, 198, 399, 427, 470, 658, 683; thc 
best literary exponents of the Brahma- 
nical cults, 330; literature, 409; older, 
4; recitation and exposition of, 503-5; 

amil rendering of, 506 

Durüna-bathana, 514 

Purandara(dasa), 351, 353, 
his devaranamas, 513; father of Karnatic 
Or South Indian system of music, 352; 
Karnataka saint-musician, 511-12 

Purascarana, 410 

Puri, 7, 187, 188, 202, 
Monastery at, 500 

Parna-bhogia, 209 

Pürnalanta, 89, 90, 93 

Pürnananda (Paramaharisa. Parivrajaka), 379, 
409; his works, 412-13 

Purusa, 20, 52, 102n., 106, 


363, 679 
Purusakara, forms of, 96 
Purus Narayana, 119, 120n, 
sarthas, four, 14-15 


Visnu, ‘Bhagavat' 
Visnu, story of cow- 


113n., 114, 


355, 360, 478; 


396, 483, 498, 659; 


107, 119, 196, 


Pur 
Purusa Saihati, 208 
Purusa-sithta, 24, 174; fir 
scheme in, 13; societ 
" sal Man in, 13 
urusottama, 206; Bha av. 
Puruyottama Thakura. 907" A 
Pürva-Mrimaisa, 9, 4 : 
uskara, 202; Br 


St glimpses of varna 
Y regarded as univer- 


alima temple in, 56 
Qualities (see gunas), three 

uit nas), . 401 
Quran (holy), 392, 598, 572, 573, 574, 575, 


576, 593, 594, 595 i E 
Allah in, b 595, 630n,; description of 


Races, different 


> their contributi i 
Prophet ipn (sce Mohammed), 572, 575, nae ats $ ribution to Indian 
SLT 994^ oga 37. 43, 53, 58. kg «p 
Proselytization, of non-Hindus, 636 pe 399, 522, 660, a ye 
*rvolestant ssions i 53. 5 ern Vais is p a E DS 
Pre lie Croatia Hun’ E time of the nal ‘of, 54; and; cult, 
Piija(s), 12, 470, 486; bāhya, 938; münasa, sas embodiment of mahabhage 
238; -mandapa, 471; -rahasya, 469 cult, 53, 188; d 
Punarjanma (see rebirth), 16 ürka on, 55; worke Wut [id 
Pundarika, his commentary Vimalaprabha Ràdhakanta 6 - i np 
on Kalacakra Tantra, 97] Rüdhastans sa 70 
Pundarikaksa, 143, 173 Rüga(s), 26, 107, i ts. 
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Raga(s)---Continued Ramakrishna (Sri)—Continwed 


-marga, 199, 467; its successive develop- 
ments, 197 
Raghava Caitanya, 360 
Raghu(s) 114; lord of, 404 
Raghunandana, 11, 378 
Raghuvira, deity, 658, 659, 664. 668 
Ragini(s), 517 
Rahasya(s), 167n.; -āmnāya, 215 -künda, 
255n.; -sampradaya, 79 
Rahatnümá, of Chaupa Singh, 326 
Rahim Khankhana, Abdur, 398 
, 311, 507 
arüje$vari (see S$odasi), 460, 668 
Rajas, 147, 193, 245 5, 401; guna, 217 


636, 709, 710, 711, 714 


Rakhi (raksi) bandhana, 493 

Rakhumáabai, 356, 357 

Rallia Ram, B.L., on the part played by 
Christians in national reconstruction, 569 

Rim Dis, 314; his Asā, 320; his Kalyan, 
315; his Malar, 321 

Rüma(candra) (see Raghuvira), 43, 56, 60, 
193, 204, 206, 379, 889, 391, 395, 397, 
400, 402, 403, 404, 405, 406, 441, 473, 
485, 519, 658, 664, 669, 676; an avatara 
of Visnu, 43, 440; compares devotion to 
jewel cintümami, 403; cult, Vaisnavas of, 
484; dutifulness of, 11; holiness of places 
associated with, 496; is Brahman, 399; 
mantra, 395; whom he regards to be his 
best devotee, 400 

Ramabai, Pandita, 569 

Ramacaritamanasa (of Tulasidasa), 383, 395, 
396. 397, 398, 399, 402, 405, 519; its 
Avanyahünda, 402, 403, 405, 406; its 
Ayodhyakanda, 400, 402, 405; its Bala- 
hünda, 395, 399, 400, 406, 407; its dif- 
ferent characters united in their love 
for Rama, 402; explanation of its name, 
398; importarice and. influence of, 398; its 
Kiskindhakanda, 400; Ravana in, 405; 
its Ultarak@nda, 401, 402, 403 

Rimadasa, 203, 350, 356, 359-60, 365, 366, 
371, 489; cut out a new path for him- 
self, 361; his Dasabodha, 359; distinguishes 


carnation of God, 667; boyhood trances 
of, 658-59; and Buddhism, 673-74; caste 
prejudices rooted out by, 665; charged 
Narendranath with the task of training 
his young disciples, 687; and Christian- 
ity, 673; close relationship of, with the 
divine Mother, 663; at Cossipore garden- 
house, 684, 687, 099.700; descent of 
divine gr. at the touch of, 684; with 
his disciples, 684-87; desire of, to sce 
God in different forms, 664; first birth 
centenary of, 726, 727; with his gurus, 
676-78; ideal of motherhood in all women 
adhered to by, 668; identity of personal 
and impersonal Being emphasized by, 
672; illness of, 686-87; his illustration 
of a tank with different ghats, 683; in- 
spirer of new dispensation, 728; Islamic 
sadhana of, 672-73; marriage of, 665; his 
mecting with Narendranath, 694; his mes- 
sage of harmony of religions, 688: with 
modern intellectuals, 682-84; Mother's 
vision as narrated by, 662; with old 
school scholars and devotees, 676; his 
parental love for Ramalala, 669-70; prac- 
tice of madhura bhüva by, 670; his pro- 
cess of doing away with attachment of 
wealth, 665; with his relatives, 678-80; 
on service and not doling out mercy, 681; 
sin and sinner as conceived by, 686; 
his spiritual practice under Bhairavi, 
666-68; with suffering humanity, 680-82; 
Tantrika sādhanā of, 666-68; three classes 
of devotees according to, 434; on the 
threshold of relative consciousness, 674-75; 
transmission of spirituality by, 690; two 
types of humanitarian service according 
to, 681-82; Vaisnava sad/iana of, 668-70; his- 
vision of Kr: 670; his vision of the 
Prophet, 673; his vision of Radha, 670; 
his vision of Sita. 664; his way of 
training young disciples, 685-86; what he 
thought about his wife, 679; the wonder- 
child, 658-59; worship of Sarada Devi 
by, 679 


four modes of divine existence, 364; Ramakrishna (Sri), monastic disciples of: 


his Karundstakas, 374; lays down rules 
for performing kirtana, 3 -71; on objec- 
tivity of spiritual expcrience, 372; partly 
affected by political upheaval of the 
period, 359; prescribes moderation as a 
rule of moral life, 367; regards the ideal 
saint to be a practical man, 376; 
reported to have initiated Sivajr, ra 
saint of, practical temperament, 359; 
stands for reconciliation of worldly and 
spiritual life, 366; was activistic, 363 

Ramadhan, fast during the month of, 575 

Ràümagirisvimin, deity, 135 

Ramakrishna (Sri), 62, 348, 417, 436, 440, 
489, 630, 656, 657, 720, 721, 722, 724, 
726; admonition of, to lay disciples, 


Abhedananda (Kali), 685, 701, 702, 721, 
722; Adbhutananda (Latu), 685, 701; 
Advaitananda (Gopal), 685; Akhanda- 
nanda (Gangadhar), 685, 702, 703, 721; 
Brahmananda (Rakhal), 436, 685, 703, 
706, 721, 723-24; Niranjanananda (Niran- 
jan), 685; Premananda (Baburam), 685, 
700, 721; Ramakrishnananda (Sasi), 685, 
701, 721; Saradananda (Sarat), 685, 
703, 710, 721, 724; Sivananda (Tarak) 
685, 700; Subodhananda (Subodh), 685; 
Trigunatitananda (Sarada), 685, 722; 
Turiyananda (Hari), 685, 703, 706, 722; 
Vijnanananda (Hariprasanna), 685; Vive- 
kananda (Narendra) (see Vivekananda); 
Yogananda (Jogin), 685, 701, 702 


684; Advaita südhanü of, 670-72, 674; Ramakrishna Math and Mission, 723-24 
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krishna Mission, 681, 721, 722, 723, 
RIS contributions of, 62; countries a 
which its centres have pear established, 
24; foundation of, 720- 
Een Order, 686, 700, 701, 721, 723, 
724; twin ideals of, 699 
Ramakrishna-Vivekananda Movement, 
Ráma lili, 487, 519; musean important part 
520; origin of, E 
R 348? 489; his Tiru Arutpa, 348 
Raman, C. ys o is 
Maharshi, Sri, 
poo. ll, 60, 61, 356, 357, 360, 380, 
. 881, 383, 398, 489, 582, 590, 613, 636; 
his followers, 378-79; fundamental teach- 
ing of, 379; gave a new impetus to 
mediaeval bhakti movement, 395; God 
of, 379; laid the foundation of modern 
vernacular literatures, 379; a revealing 
song of, 379; his teaching marked by 
spirit of synthesis, 378; twelve disciples 
of, 379 ' : 
Ramananda Sarasvati, his Maniprabha, 41 
Ramanavami, 484 
Ramanuja, 21, 55, 104, 179, 360, 378, 399, 
475, 489, 501; an advocate of realism, 
175; his commentary on the Gita, 175; 
his carly works, 174-75; a friend of lower 
classes, 176; his Gadyatraya, 175; last 
years of, 177; Madhva's difference from, 


c 9; organizing work of, 


415, 


55; order of, 37 
176; proselytizing work. of, 176; his $rr- 
bhasya, 175; task of, 54-55; threc tasks of, 
174-75; his Vedantadipa and Vedantasara, 
175; his Vedartha-sangraha, 174, 175 

E ea (Kaviraüjana), 478, 661;. author 
of a large number of lyric poems, 416 

Ramatirtha, Swami, 489 

Ramavallabhi sect, 388 


~ Ramayana, 40, 313, 383, 394, 465, 469, 504; 
brotherly love of heroes in, 11; Kamban's 


Tamil version of, 505; Valmiki, 440n.; 
. When it attained its present form, 43 
pnuedim (Rameswar. 


am), 187, 202, 396, 483, 
Ramkumar, Ramakrishna's 
660 


Ràmsanehis, disciple: 

Ranade, M.G., 698 

Ranganatha, Sri, 
143 


eldest brother, 


s of Santarāma, 393 
654 


182; of Stirang 


. Rantideva, significance Of the st È 
Rasa(s), 149, 190, 198, 279, 296; cul? 90? „449 


296; cult, 200; fiv j 
ae fivefold or fourfold, 522; madhura, 


am temple, 


Rüsa(lila), 485, 522; -dance, 478; as described 
in the Bhagavata, 19\n, 
Rasika, Śrī Krsna as, 198 
Rasmani, Rani, 660, 664 
Rastrakiita(s), 349; of Malkhed, 8 
Ratha, -kranta, 241, 249: -yatra, 202, 483 
Rati(s), 194, 196, 296; five, 197; outward in- 
dications of a person having, 196; ripens 
into préman and successivel 
P al 196-97 DISP o 
Ratnakara, his Haravijaya, 469 
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Raurava Agama, 75n. - . 
Ravana, 405, 406; attained salvation by the 
grace of Rama, 406 


ida ida j 79, 3 395; his 
Ravidāsa (Raidās), 60, 379, 380, 395; i 

Rag Lae a service of mankind 

regarded as the highest expression of 


religion by, 380; worshipper of one in- 
finite God, 380 

Ravisasya, 484 s 

Rawlinson, his view of Muslim settlement in 
Malabar, 587 ' 

Ray, P.C. 633, 727; his History of Hindu 
Chemistry, 726 

Raya Ramananda, 154n., Jagan: 
natha-vallabha, 519 

Raychaudhuri, H.C., his Materials for the 
Study of the Early History of the Vaish- 
nava Sect, 112n., 120n., 122n.; his Political 
History of Ancient India, l98n. 

Rddhi(s), 260, 273 

Reality, 25; absolute, 699; as a centre, 230; 
‘polarity’ of, 229-30; ultimate, 18 

Realization, religion consists in, 712 

Reason, 595, 689, 693, 694, 711 F . 

Rebirth (see reincarnation, transmigration), 
16, 34; doctrine of, 655, 711; purpose of, 
643 

Recitals, of sacred hymns, Cola and Pallava 
endowments for, 507 

‘Red-god’, Skanda as, 309 = 

eincarnation (sce rebirth), 16, 597; Theos- 
ophist idea of, 643-44 

Rele, on Vedic gods, 634 : 

Religion(s), based largely on intuition, 31; 
Brahmanical and Buddhistic, synthesis 
of, 4; as defined by Swami Vivekananda, 
711; Eternal, 728; in India, .introduc- 
tion of new, 57; of India, pre-Aryan, 
377; in India, somc relieving basic fca- 
tures of, 11-13; in India, was never 
Stercotyped, 11; object of expcrimenta- 
tion in India, 3; pivot of Indian life, 
3; royal patronage to, 7.8; ‘secondary 
details’ of, 713-14; utility not the value 
of; 712-13; Vedic, 377 

Religio-philosophic culture in India, chief 
Characteristics of its age of revolt, 35; 
evolution of, 31-62; land-marks in the 
development of, 39-46; its Pauranic 
characteristics, 46-47; in the pre-Aryan 
„period, 32-33; in the Vedic period, 33-35 

cligious, education, opular, 528-30; fairs, 
quite akin to bile Acute (see melas), 
501; instruction, popular, as imparted in 
South India, 503-14; intolerance, 718; 
life, accessories of, 26; milieu, ancient 
Indian, 377; movements, modern, 62; 
observances of the Jains, 491.93; sects, 
history of, 50; sects, minor, 46; sects, 
minor, and popular beliefs, 56-57; story 
recital (see Harikatha), 513; thought of 
India, distinctive features of, 27-28; urge, 
basic identity of, 26-27; 


188; his 


dam 1m ? works, transla- 
s € compositions i S i 
hone RD ons in South Indian 
Renunciation, 688, 700 


Repentance, an element in atonement, 157 


INDEX 


Revelation(s), of Allah, 573; direct, 595 

Rg-Veda, 12, 13, 64, 68, 108, 109, 110, 111, 
114, 121, 123, 241, 257, 260, 281, 435, 
468, 478, 535, 626; condemns phallic cult, 
65; Rudra in, 35 

‘Rightist’ form ot worship (see daksinücara) 

Ritual(s), of worship, 445-63; two groups of, 
445 

River-hymns, Vedic, 500 

Rnas (obligations), 470 

Rohini, mother of Sankarsana, 115, 321 

Roman Catholic, 9; Church, 551-53; 
other Churches, influence of, 550-51 

Roy, Dwijendra Lal, 523 

Roy, Radha Prasad, 625 

Roy, (Raja) Rammohun, 62, 
614, 616, 625 626, 627, 
631, 632 5 $ 


and 


393, 489, 565, 
628, 629, 630, 
s Abridgement 
of the Vedanta, H A Defence of 
Hindoo Theism in Reply to the Attack 
of an Advocate for Idolatry at Madras, 
618; his agitation against Press Regula- 
tions, 621-22; his anti-suttee campaign, 
618, 622-23; his Autobiographical Sketch, 
615; 


his constructive statesmanship, 619; 
and his contemporaries, contributions of, 
615-17; his First Appeal to the Christian 
Public, 623; his nationalism and inter- 
nationalism, 620-22; his phenomenal 
capacity for mastering foreign languages, 
618; his politics an aspect of his human- 
ism, 620; his Precepts of Jesus, 623; his 
publication of the Upanisads and Ve- 
dānta, 617; his religious, reforms, 622-25; 
his Tuhfat-ul-Muwahhidin, 615, 617, 621, 
622; two fundamental principles dis- 
covered and emphasized by, 616-17; why 
a champion of occidentalism, 620 

Rşabha, Jaina Tirthankara, 130, 465 

Rsi(s), 20, 65, 119, 121, 435, 466, 467, 468, 
474, 634, 640, m 716 

Rta, 12, 110, 536, 53 

Rudra, 85, 63, 64, 68, 73, 108, 215, 218; 
father or chief of Maruts, 64; hundred 
names of, 22; -Siva, 36; -Siva cult, 41 

Rudra, Sushil Kumar, 569 , . 

Rudra-bhügya (see Abhinava Sankara) 

Rudraksa, 102, 281; -mala, 103 

Ruhul Ameen (see Gabriel), 576 

Rukmini, 60, 115 £ 

Rümt, Jalalud-Din, 594; his Masnavt, 597, 
602, 608 X 

Rüpa (Gosvāmin), 187. 188, 189, 205, 265, 
473, 518; his Bhaktivasamyta-sindhu, 189, 


195n., 196n.; his Lalita-Madhava and 
Vidagdha-Madhava, 518; his Ujjvala- 
nilamani. 189, 191n.. 192n., 197n. 


Rüpamafjari, chief of Radha’s attendants, 194 


Sabari, Rama’s description of nine kinds of 
bhakti to, 403 

Sabda, 946, 464n.; and artha, intimate con- 
nection between, 82; Brahman, 246 

Saccidananda, 103, 229 

Saccidinanda Baba, 357, 360 

Saccidinanda Natha or Sundarácarya, his 
works, 414 


Sacred, days of Buddhists, 490; days for holy 
bathing, 487; days of Jains, 491-93; days, 
place of, in national life, 494; lakes, 
tour, 500; monasteries, four, 500; moun- 
tains, seven, 500; places, seven, 500; 
rivers, 487; rivers, invocation to, 500 

Sacrifices, 10; five great, daily, 480; material 
(see dravyamaya-yajna), 122 

Sadadhava-pratistha, description of, 452 

Sadakhya-tattva, 255 


Sadasi 215, 246, 460 
Sadasiva-tattva, 90, 106, 255 


Sadavratas, 499 
Saddharma-pundarika, 272 


Sadhaka, 237, 478; competent for the ‘left’ 

path is the vira, 240 
Sadhana(s), 95, 214, 217, 218, 241, 263, 
965, 977, 417, 672, 676, 678, 697; 
bhakti, steps to success in, 196-97; five, 
Caitanya, 195; 


ractices emphasized by 
haya-, 278, 257; of Nàtha cult, 297; nine 
practices connected with, 194-05; prin- 
cipal object of, 194; and sadhakas, types 
ol, 9249-43; Sahajiya, 199; of Sahajiya 
Buddhism, 298-95; of Sahajivà Vaisnava 
school, 296; Tantric, philosophy of, 
291-93 

Sadhanamala, 265n. 

Sadhana-Sastra, 228, 255 

Südhus, 406; association with, 403; company 
of, 407 

Sadi, the poet of Iran, 24 

Sad-vidya (see vidya), 89, 91, 106 

Sahaja, 220, 288, 294, 297; state of, 278; 
texts, Buddhist, speak of five kinds of 
panis energy, 224; -dharma, 224; -yāna, 
20, 224, 269, 270, 271 

Sahajiyā(s), 199-200, 201, 223, 292; Bud- 
dhism, its sadhana, 293-95; is not a vege- 
tarian, 200; practices, influence of Patan- 
jala Yoga on, 296-97; Vaisnava, 224, 226; 
Vaisnava sadhana, 296 

Saha-marga, 339 

Saheb Dhani school, 388 

Sahib Kaula, 413n., 414 

Saint(s), characteristics of a, 395, 606; effect 
of association with, 606; -wheel (siddha- 
cakra), 492 

Saiva(s), 8, 661; ascetics, 71; base revelation 
on divine saying, 23; cults, gruesome 
manifestations of, 71; cults, two impor- 
tant, 77-78; places of pilgrimage, 7; reli- 
gious singers of the South, 5; saints (see 


Nayanirs), 51; saints of South India, 
339-48, 478; saints of South India, 


women, 345; saints, South Indian, minor, 
346-47; Siddhanta, rise of, 51 

Saivism, 4, 10, 20, 38, 51-52, 63, 214, 377, 
613; Agamanta, 215; agrees with Samkhya 
and Yoga systems, 68; antiquity of, 98; 
expansion of, 72-73; a federation of 
allied cults, 63; four main paths of 
339; great upsurge of, in South India, 
51; in Greater India, 72; historical evi- 
dences of, 70-71; Kashmir, 79-97; Kash- 
mir, bondage and liberation according 
to, 92-94; Kashmir, four upayas of, 94-97; 
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sts isin-—Continued - ES 

Y Kashmir, ignorance in, 92; Kashmir, 
metaphysical background of, 83-85; Kash. 
mir, and South Indian, contrast between, 
78; Kashmir, various designations ol 
Reality in, 83; (sir John) Marshall's 
conclusions rcgarding, 67; origins of, 
63-65; prominent characteristic of, 98; 
royal patronage to, 8, 5l; $akti in, 
73-74; in South India, 7 Tamil, devel- 
opment of, 5l; Tamil, literary history 
ot, 74-77; theistic ideas of, 4l; was 
dominant cult of Kambuja, 73; whether 
it is pre-Vedic, 65 — 

Sükapüni, his view of Visnu's three padas, 
109 

Sakas, 43, 332, 333, 377 jm 

iea his History and Philosophy of Liù- 
gūyata Religion, 98n., 99n., 107n. 

Sakhya, 154, 207, 371, 669; -bhaktas, 190; 
‘vasa, 197; -rati, 199; -rati, develops up 
to anuraga, 197 

Sākkaikkūttu or prabandhamkūttu, 510 

Sákta(s), 47, 413, 629, 656; base revelation on 
divine saying, 23; has fifty-one places of 
pilgrimage, 7; lyrics of Bengal and 
their authors, 415-16; 
Orissa, 4; rituals and 
saints of Bengal, 416-18; . paya, 

Sakti, 21, 52, 919, 213, 236, 945, 246, 247, 
253, 259, 261, 266, 271, 409, 419, 470, 


dynamic üspect 
hiydaya of 
known as Svütantrya, 

5 is Siva's 
power, 84; primordial, 244; as the 


T ) 2 s prin- 
ciple of universal manifestation, 85-86; 
represented in sarüpa and arüpa aspects, 
59; and Siva, sā 


Sümarasya between, 83; 
some aspects of, 251; -y istádvaita, 103-4; 


Woman as, in Buddhi n, 264-65 
ship and the Sakta saints, 408-18 

Sakti(s), 9], 103, 106, 127, 220, 23 
277, 618; -cakya, 94; as defined by Sid- 
dhànta-Sikhümani, 104; minor, 254; 
pata, 92, 93, 94; -pithas, 
Krsna, 199.93; -tattva, 90; 
217 


5, 246, 


500; of $n 
three, of Siva, 


9, 413, 656; anii uit: 

Of, 408; high tone of spirituality! in) 
parted by, 418; in present-da: India, 
408-9; rituals and practices of, 52; why 
held in disrepute, 408 

Sakya Nayanar, a Saiva saint, 344-45 

Sakyas, 38, 113: Iksvaku origin of, 113n. 

Salagrama(-sila), 387, 468; symbol of Visnu, 
67, 117, 437; what it represents, 457 

Saláhü-purusas, sixty-three, 199 

Sdlokya, 153, 199 

Salvation, 714; first and most important step 
towards, according to Zarathushtra, 541; 
Hindu idea of, 711; phases of, 199 

Salvation Army, 566 

Sama‘, akin to hirtana, 594 

Samacara Darpana, 623 


Süktism, 52-53, 67, 40 
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Samadarsi party, leaders of, 631 


Samadhi(s) 264, 266, 296, 7, 403, 13, 
474, ü nirvikalpa, 671, 672, G74, 075, 


685, 699; savikalpa, 673 
Samarasa, 296, 297; -bhakta, 106 
Sámarasya, 83, 84, 104, 105 
Sama-Veda, 241, 516 
Samayáücaryas, of South India, 71 
Samba, 43, 115, 127, 474 
Sambandar (sec Jhanasambandha, Tiru-jnana 

sambandar), 51, 71n., 75, 144, 341-43, 508 
Sambara, 110 
Sambhogakiya, 295 
Saihiva (see laya), 454 
Samhati(s), different, 908 
Sanità, Ahirbudhnya, 137, 165; 


Ahirbudh- 
nya, thirty-nine ‘vibhavas of the supreme 
Being mentioned in, 134; Bharadvüja, 
165n.; Brāhma, 165, 189, 


470; Gheranda, 

269; Gorakşa, 269, 287; Isvara, 165; Jaya, 

165; Kanva, 165; Mahakala, 440n.; Mä- 

hendra, 165; Manu (sce Manu Suimihità), 

70n., 281; Nisvüsa-tattva, 212; Padma, 

Padmodbhava, Parama, Püramesvara, and 

Pauskara, 165; Purusottama, 449n.; Rg- 

Veda, date of, 33; Sanath mara, 10: 

Sankara, 312n.; Sülvata, 165, 214; $ 

269; Taittirīya, 35, 114, 128, $3; 
Varaha, 165; Vayaviya, 250; Visnu, 440n., 
453; Visvaksena, 134, 137 

Samhitas, 33, 115; writers of, in the South, 5 

Samtpya, 153, 199 

Sathkhya, 90, 97, 107, 211, 219, 216; 
ticism of, 205; emphasizes self-reliance in 
Spiritual life, 27; its main doctrine, 52; 
its Parinamavada, 18; philosophy, 206; 
Purusa in, 59; -Yoga, n 

Sàmkhya-harikg, 211 

Sammelanacakra, a combination of Stvacahra 
and Sricakra, 956 " 

Sampradayas, four, in Bharata, 949 

Samsara, 366; as bondage, 157; vas world- 
process, 16 

Sarsküra, 231, 265 

Samuccaya doctrine, 50, 56 

Samudra Gupta, 131, 132; divinity claimed 
oy 116n.; represented as acintya-puruga, 

Savara, 49} 


Sathvatsari, 491, 49 


Saivid (sarvit), 99, 95, 199; bara, 934 

Samyak, -caritra, -darsana, and -jiiina, 25 

Sarhyogi School, 388 

Sanaka, 306, 366 

Sanaka-sampradaya, Sect of Nimbarka, 55 

Sanandana and Sanatana, 306 

Sanatana (Gosvamin » 187, 188; his annotation 
Too pne tenth skandha of the Bhagavata, 


Sanatana Dharma, 16, 19, 25, 398, 728; a 
very practica] religion, 14 

Sanatkumara, 218, 306 

sandhyavandana, 9, 474 

Sandilya, 149; his definition of bhakti, 119; 
on marks of devotion, 152; on mee E 
€Xpiation for heinous sins, 157; on neces- 


» 150; on para bhakti, 148; 


agnos- 
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Sandilya—Continued 
preaches the universality of the cult of 
devotion, 159; on primary and secondary 
devotion, 153; upholds devotion en- 
lightened by reason, 150 

Sándilya-Sütra, 146, 148n., 149n., 152n., 153n., 
158n., 159n. 

Sangam (literature), 71, 339 

Sangat(s), 324, 325, 327 

Sangat Sabha, organized by 
Sen, 627 

Sangha, Buddhist, 56, 67n., 266n. 

Sangiti, 262, 265 

Sankara (Sankaracarya), 21, 51, 54, 55, 174, 
211, 242, 247, 249, 360, 363, 378, 400, 409, 
433, 460n., 461, 475, 489, 500, 501, 584, 
691; alleged acquaintance of, with Islamic 
thought, 586-87; excommunication of, 587; 
greatest architect of modern Hinduism, 
586; is called | sanmatasthapanücarya, 
956n.; his revolt against pluralism, 586; 
taught idealism, 175; his view of relation 
between God and His devotee, 442 

Sankara, works of: 4nandalahari, 411; Bhu- 
janga-prayata-stotra, 312; Brahmanama- 
valimala, 444n.; Dahsimámürti-stotra, 474; 
Nirvana-satka, 435n., 436n.; Prapancasara, 
245, 949, 250, 411; Sat padi-stotra, 449n.; 
Visnupadadikesanta-varnana-stotra, 469 

Sankara Deva, 4, 204, 207, 208, 209, 210, 388, 
489; his Ankia-nàt, 204; his Bar-gits, 205; 
his Bhakti-pradipa, 204; his Bhakti- 
ratnükara, 204, 205; different groups and 
schools accept the philosophical principie 
of, 209; and his forefathers, 201-2; hi 
Gunamala, 204; his Kirtana, 204, 205; laid 
stress on dasya-bhava, 207; new orienta- 
tion of his cult, 203-4; philosophy of, 
205-7; and the Vaisnava movement in 
Assam, 201-10; works of, 204-5 — 

Sankara of Gauda, Tantra compilations at- 
tributed to him, 413. , 

Sankara-Narayana, composite deity, 145, 256, 
460 

Sankarsana, 43, 115, 116, 117, 126, 127, 128; 
an exponent of the Satvata system, 129; 
independent worship of, 128, 129; pastoral 
association of, 129; as represented in 
Mahabharata, 198; represented as $esa, 
129; son of Vasudeva by Rohini, 121; 
Vrsni hero, 117 

Sankhint, 298 h 

Sankirtana, 187, 629 B 

Sankoca (sec involution), 18 i 

Sankranti, 481, 482, 484; mahāvişuva and 
uttarayana, 481 

Sannyasa, 14, 125, 261, 671, 676, 678, 684, 686, 
691; of Tulasidasa, 396; vow of, taken by 
Narendranath and others, 700 

Sannyüsin(s), 13, 406, 501, 644, 654, 678, 679, 
686, 704 

Sanskrit, 614; classical, 9, 10; language, diffi- 
culties of, 9-10 


Keshub Chandra 


Santiküttu, 254 

Santiniketan Ashram, 629 

Sanyal, Trailokyanath, 682 

Sapor II, 548, 560, 561 

Sapta-bhümikas, the seven Tantric stages, 243 

Saptamatrkas, 254 

Saptasati (sec Candi), 464n., 468, 476 

Sarada (see Sarasvati), 250, 256, 311; puja, 492 

Sarada(mani) (Devi) 665, 678, 679, 702; 
attitude of, towards Sri Ramakrishna, 679 

Saraha(.pàda), 277, 288, 289 

Sarana, 106, 210; three categories of, 203 

Saranagati (see prapatti), 147, 173 

Saranüpatti, 467 

Saranga Deva, his Sangita-ratnükara, 517 

Sarasvati (see Sárada), 57, 139; invocation of, 
483; wisdom aspect of Sakti or Devi, 250, 
253 

Saraswati, Utsavananda, 618, 623 

Sarkar, Umesh Chandra, his conversion to 
Christianity, 626 

Sarsti, 153, 19! 

Sartipa-vigrahas, 457 

Sarüpya, 153, 199 

Sarvadesika Arya Pratinidhi Sabha, 639 

Sarvajiamitra, Kashmiri poet, 465 

Sarvananda Natha, Siddha, 379, 417; his 
Sarvollasa Tantra, 4l7n.; works dealing 
with, 417n. 

Sasthi, 57; the protectress of children, 483 

Sastra(s), 686; five ways of considering it, 242; 
mere study of, not enough 251; originally 
does not mean a book, 81; what is, 81-82 

Sastri, Pandit Narayana, 676 

Sastri, Pandit Sivanath, 631, 632, 682; his 
History of the Brahmo Samaj, 623n. 

Sastri, Subrahmanya, debate with Rammohun 
Roy, 622 

Sat, 190, 193, 474, 641 

Satakopa (sec Nammalvar), 143 

Sal ERIT Brühmana, 109, 110; a legend about 
/isnu in, 108 

Satarudriya, 22, 35, 64, 68, 69n.; importance 
of, 65 

Satavahana(s), 113n., “117, 118 

Satcakranirüpana, 459n. 

Satz (suttee), 254; Rammohun's pleading for 
the abolition of, 618; the Sikh Gurus 
against, 320 

Sat-marga and Satputra-marga, 339 

Satnam, God worshipped under the name ot, 
390 : 

Satnami(s) or Satyanami(s), 389, 390 

Satra(s), 208, 210; institution, 209-10; system 
of succession in different, 209-10 

Satvüdhikàüras, 210 

Sat-sambhava-rahasya, four sampradayas in 
Bharata according to, 242 

Sat-sthala, in ViraSaivism, 99, 104-6 

Sattarka or pure intuition, 95; how to attain, 
96 

Sattras, recitals during, 504 

Sattva, 147, 197, 245, 365, 401; guna, 217 


Santa, 154, 207, 246, 669; -rasa, 197; -rati, Süttvika, emotions, eightfold, 375; trait of a 
E develops up to preman only, 197 a Brahmana, 693 
Santalinga, a Virasaiva saint, 348 Satvata(s), 37, 38, 114; Dharma, 115; family, 
Senānācīrvas, four, 346 115; -vidhi, 123 
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Salya, 12, 25, 122; -vacana, 122; yuga, 480 
Satyasandha, mother of Sankara Deva, 201 
Savitr, 435, 467, 472 
Savitri, 494; chastity of, 11 M 
Sayana (Sayanacarya), 64n., 378, 634; his inter- 
retation of kucara, 111n. 
Sayujya, 153, 199 " ud 
Schrader, O., 66, 137; his Introduction to the 
Parcaratra and the Ahirbudhnya Samhita, 
127n., 134n., 164n., 165n. 
Schwartz, C. F., 553 = 
Scientific research in modern India, pioneers 
of, 726 
Scriptures, are ‘word of God’, 23; musical 
reading of, 516 
Scythian(s), 44, 113n., 636; races, 6 P 
Seal, Brojendra Nath, 619; his Comparative 
Studies in Vaishnavism and Christianity, 
130n.; his Positive Sciences of the Ancient 
Hindus, 726; his Rammohun, the Uni- 
versal Man, 618; on Vivekananda, 697 
Sects, reconciliation of different, 331; rivalry 
among, 330-31 
Depp us story of Candra Natha in, 290 
Sekoddeía, 275; -tihà, 975n. 
Select Inscriptions, 112n., 117n., 118n., 13In., 
135n., 136n., 139n., 140n., 141n., 144n. 
Self, 24,.26, 435, 436, 442; doubts as to exact 
nature of, 20; individual, 14; inner, 22, 
27; metaphysical and theological specula- 
tions on, 19-21; supreme, 12, 18, 19; 
universal, 14, 18 
- Semitic, mind, preoccupation of, 27; races, 6: 
thought, 28 
Sen, D. C., his Vanga-. 
Sen, Keshub Chandra, 


sahitya-baricaya, 111n. 
627-31, 632, 635, 654, 
657, 682, 693; his An Appeal to the 
British Nation, 628; his announcement of 
A. Dispensation, 630; his The 
rahmo Samaj indicated, 628; his 
Bengal, This p for You, 627 TE 


Senart, on worshippers of Nara 
Senas of Bengal, e 47 arayana, 130 


Seoratri (see Sivaratri), 491 
Serampore College, 564 

Sesa Sanatana, 396 

Seva, place of, in Sikhism, 324 

Seven Mothers (sec saptamatrküs), 954 
Sevier, Mr. and Mrs., 711, 715, 799 
poe Yon pane Tactice, 292 

eyon, the Red-god (see S| 

pen 25 E kanda); 252, 309 
erm Pandit Nilkanto (Nehemiah Goreh), 


Shelley, pantheism of, 694 

Shinto, 7 á 

Sibi, charity of, 11 

Siddhācāryas (see Siddhas), 
the Buddhist, 273-79 
transubstantiation of the body, 278-79 

Siddhaküta-parvata, 306 

Siddhanta-dipika, 99 

Siddhanta-$ikhamani, 104, 107n. 

Siddhartha, 113, 114 

Siddha(s) (see Siddhacaryas), 220; 963. 283; 
date of, 276; doctrinal culture and tradi. 
tion-of, 300-8; eighty-four, Buddhist, 269, 


223, 226; cult of 
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; their methods of 


Siddha(s)—Continued / TT 
E 2.74 five Adi, 282-85; historicity 
of, 274-75; literature of, 308; MaheSvara, 
305-6; mediaeval, 4; Natha, 304-5; their 
processes of overcoming death, 302-4; 
Rasesvara, 304, 305; spiritual practice of, 
277-78; tradition, place of guru in, 
276-77; works of, 275-76 

Siddha-siddhanta-sangraha, 269 

Siddhi(s), 239, 267, 272; eight, 273, 417 5 

Sikh(s), 6, 475; Gurus, aim of life according 
to, 315; Gurus, their perfection, $23; 
Gurus, their religion, 314-36; Gurus, their 
spiritual striving, 323; uniform of, $28 

Sikhas, a class of Tantras, eight, 219 

Sikhism, 10, 11, 314, 386, 633; forms and 
ceremonies of, 327-28; God and His name 
in, 315-17; good and evil according to, 
321; Guru in, 322.24; how to combat 
evil according to, 322; position of Guru 
in the Sikh and in the Panth of, 324-27; 

Sition of women in, 320; its ten Gurus, 
14.15; on uplift of man, 317-22; what 


x consists of, 324; worship of Name in, 
24 


Siksa-sangraha, 629 

Siksástaka, 438n., 464n. 

Silappadikaram, 71, 142, 252, 254, 510 
Silparatna, 456, 460n. 

Sin, i atonement, in Bhagavata religion, 


Sind, the land of Sufism, 609-10 

Sipivista, Visnu called as, 108 

Sirascheda, a Tantric sadhana, 216 

Sirima Devata, 138 

Sirrambalanadigal, his Tugal-aru-bodham, 
n. 

Sisnadevah, meaning of, 65-66 

Sisnadevas, of Rg-Veda, 67n. 

Sisu-pa, 283 

Sita, 60, 204, 400, 403, 404, 405, 406, 407, 519, 

7 664; chastity of, 11; -navami, 485 

Atala belly, 57, 254; worship of, 484; -astami, 


124, 
, 245, 


312, 361, 398, 409. 435° 


470, 477, 658, 660, 661, 680 d 
antelope of, 73; raha ie a oe 


9: his anutva ‘th 
86-87; in arüpa 
meditation on, 258; 
89; -caturdasi see 


3 Sivaratri), 486; 
jap, exposition of, 505; FÉ of the 
T Tait, 346: two aspects according 


human figure of, on 


d Kadphi ; 
identified with the eternal: A PONES 


t il to the evolyi d ; 
‘is the god of destruction m e M 
pepe 439-40; is Sava, 83; istadevata of 

s y d 458-59; -Jfianin, merit in feed- 

ing .a, 74; -linga, 98, 100, 106; -linga, is 

» 67; notable shrines 


of, 486; -Parvatr (see Ardhanarisvara), 50, 
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Siva—Continued 
397; and Parvati, a dialogue between, 399; 
-Pasupati, Father-god, 108; pre-Aryan, 
worship of, 527; the representation of the 
Absolute, 440; sacred bull of, 397; -Sakti, 
934, 236; -Sakti, creative union of, 233, 
203: -Sakti, iila of, 232; and Sakti, 250-51; 
Sarabha incarnation of, 330; -farana, 103; 
in sarüpa aspect, 458; -Sastra, consists O 
eighteen. Agamas, 215; specific attributes 
of, 60; supreme, his union with supreme 
Sakti, 248; temple, erection of, 216; 
temples, twelve, 660; in the Vedas and 
the Agamas, 68-70; when designated pasu, 
192; worship, earliest mention of, 70; 
worship of, 486 

Siva, 703 

Siva-bhagavatas, 41, 70, 215 

Sivacakra, 256 

Siva-drsti, 81, 83n., 

Sivajr 


“2n., 255 


Siva-jnána-bodham, explanation of the name, d 


Siv na-munivar, 79n. 

Siva-jidna-sittiyar, 346 

Sivamahimnah-stava, 467, 473 

Sivamünasapij s ru Am 

Siva-mangala or Sivayana, singing of, 527 _ 

Sivananda Gosvamin, his Simhasiddhanta- 
sindhu, 414 

Sivananda Natha (see Kasmatha Bhatta Bhada) 

Sivanatha, his Sarvananda-tarangint, 4]7n. 

Sivanubhava-mantapa, and Virasaivism, 99 

Sivarvatri, 281, 486, 491 

Sivas, a tribe, 65 

Si kantha, 214 


a, 83n. 

amin, his Kap phinabhyudaya, 469 

5 Tantra(s), 215-16 

Siva-tativa, 90, 106 

Sivatva, 94; -yojana, 92, 93 

-yoga, Krsna initiated into, 68 

Sivayogin, 103 

six Thousand, 176, 179 

Skanda (sce Murugan, Subrahmanya), 21, 56, 
70, 73, 252, 309, 470; cult in South India, 
309-13; five faces of, 312n.; as Guha 
(Guru), 310, 313; images. 312; is Ananda, 
312; mantra of, 312; popularity of, in 
South India, 313; -tattva, 312 

Skandhas, 266; five, 265, 277 i 

Smārta(s), 5; school of religious thought, 21; 
worship of five gods prescribed by, 50 

Smrti(s), 49, 211, 377; later, tightening of 
social control in, 11; Manu (see Manu 
Smrti), 331; Sandilya and Vrddha Harta, 
165n.; works do not refer to Tantric 
festivals, 410; Yajnavalkya, 331 

Snana-yatra, 485 " n 

Social, -radicals of Brāhmo Samāj, their best 
representatives, 633; service, of different 
institutions, 725 TE 

Society of Jesus, its work in South India, 552 

Socio-religious, culture, its diffusion in Nort 
India, 515-30; life, music, dance, and 
drama in, 515-17 " 

Sodafüksari, mantra of Lalita, 257 


` Sri-pancami, 


Sodasi (see Tripura), 410, 668; puja, 679 

Soham, 232, 248; for hathsa, 231 

Soma; 25, 297, 298; plant, 447; -yāga, ` 447 

Somananda, Siddha, his Siva-drstt, 81, 92n. 

Somanatha, 460; temple of, 7 

as iad an obscure branch of Saivism, 
7 

Somasiddhanta, 505 

Somaskanda, 73; sculptures, 312 

Sopanadeva, 357, 360 k 

South India, its hospitality to different faiths, 
547; its rulers helped dissemination of 
religious education, 504 

South Indian Inscriptions, 72n., 504n., 506n., 
,507n., 509n. 

Sovereignty, of God, 
knowledge, 573-74 

Spanda, 79; -Sastra, works constituting, 80-81 

Spanda-nirnaya, S6n., 9In., 94n. 

Speech, four stages of, 248-49 

Spenta, -Armaiti, 538, 540; -Mainyu, 541 

Spirit, 18, 24, 662; inner, 479; pure, 441; 
purusa in the sense of supreme, 119; 
supreme (see Parabrahman), 114 

Spiritual and ethical discipline, rules of, 25 

Spiritualism, 648 

Spiritualists, 655 

Spitama, 534 

Sraddha, 17, 26, 149, 196, 467; -bhakti, 106 

Sraddha, 480 . 

Sramanas, 116, 497 

Sraosha, 541 

Sravana, 150, 370, 371 

& or Laksmi, 55, 57, 138-39, 251, 253, 477 

Sribhasya of Ramanuja and Advaita of 
Sankara, 175 

&7 Caitanya Bhügavata, 186n. 

Sricakra, 73, 956, 459; and Sivacakra, 256; its 
symbolism, 258-59 

Sridhara Venkatesa, 512 

$riharsa (Harsa), 8; his Naisadhacarita, 469 

Srikantha, 21, 74; no difference between Vedas 
and Siva Agamas according to, 69 

&ii-Krsna-karnamrta, 189 

&rimülanatha (see Mülar) 305 

Srinivasa (Acarya), 189, 523 
i (Sathakopa), 182 

Bhatta Gosvamin, 413n., 414 

Sripadaraja, 351, 352, 355; his Bhramara-Gua, 

Gopi-Gita, and Venu-Gita, 352; historical 

founder of Dasa Kuta, 351 

483, 486 

Sri Purana, 505 

Sriranga(m), 7, 174, 184; Lord of, 168; strong- 
hold of Prabandhic school, 181; temple, 

171 

failapürna, 174, 176 


revealed to men. of 


ST su 
Gosvamin, 189 
§17-Vaisnava(s), 54, 55; philosophy, vyüha 
doctrine absorbed in, 126 : 
&ri-Vaisnavism, epoch of sectarianism in the 

history of, 177-19; historical evolution of, 
1C3-85; two sects of, 177 
Srivasa, 186 
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ividya (see Lalita), 254-56, 408, 411, 413, 460; 
UE. ain prasthüna-traya of, 256-57; 
- some important adepts in, 256-57 
Sriyantra, de — 500 
Srhgeri, 256; monas , = 
ageri pabr daksina, madhyama, and vama, 
217 
i 4; -drsti-vadin, 259n. 
FAL 6, aii 212, 244; call Brahman as 
Rasa, 198; twofold, according to Harita, 
70 
of life (see aíramas), 12; four, 261 
Moo. in e alvism, philosophical connota- 
tion of, 103; sat-, 104-5 
iti-samya, 97 
[ie lee hymns), different sects and orders 
having their own code of, 475; thcir ex- 
quisite sense of rhythm, 475; literature, 
tendency to make it conventional, 469; 
mediaeval and modern, blending of music 
and fecling in, 476; more literary than 
devotional, 469; style of, 470; Tantric, 
literary limitations of, 475 
St. Thomas, 6, 548, 560, 561 
Stüpas, 130; eighty-four thousand, 274; resort- 
ed to for prayers, 465 
Sublimation (Tantric), actual modus operandi 
of, 235-37; steps in the process of, 234-35; 
way of, 233 
Subrahmanya (see Skanda), 21, 310-12, 339, 347 
Sudarsanacarya, works of, Srutapradipiha, 
Srutaprakasika, and Sukapaksiya, 179 
Suddha, -marga, 305; -maya, 87, 89, 301, 302; 
-sattva, 193, 196; -vidya, 89 
Suddhamnaya, 301, 307 
Stidra(s), 10, 13, l13n., 888, 393; characteris- 
tics of, 13 
Sufi(s), 298, 378, 576, 577, 578, 607; their atti- 
tude towards Hindu religion and philoso- 
phy, 596-97; their attitude to intellect, 
604; their attitude to Mohammed, 597: 
their belief in essential unity of all reli- 
gions, 594; grace is Spontaneous accordin 
to, 608-9; mysticism, 570; mystics of Sind, 
388-89; origin of the term, 593; on rela- 
tionship of God and man, 608; saint, 
silent transformation caused by associa- 


596; Favzce, 596; 


602; Junayd, 594; 
Latif (see Latif, Shah Abdul); Mansür 


Al-Hallaj, 575, 594: Mian Mir, 596; 
Qalandar Lal Shahbaz Sarhandi, 610; 
Qutub, 380; Rabi'a, 595; Rohal. 389; 
Rimi (see Rümi); Sachal, 598, 609, 


610; Sadik, 603; Sami, 605; Shah Inayat, 
389, 610; Shah Karim, 388.89; Zu'Inün, 
595 
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Sufism, 298, 587, 590; centres of, in Sind, 610; 
an expression of dissatisfaction with Is- 
lamic idea of transcendent God, 594; in 
India, 596-97; murshid in, 606-8; position 
of poverty in, 595; quest of, 594; its super- 
structure, 596; theories connected with 
the genesis of, 593-94; three schools of, 
597; two questions round which it cen- 
tres, 595; and Vedanta, 594 

Sufistic, doctrine, of annihilation of the self, 
599; edifice, corner-stones of, 606; idea of 
conscience and moral instinct, 600-1; 
idea of human and divine love, 601-3; 
idea of purpose of creation, 604-6 

Sukhmani, 316, 317n., 323, 598 

Sun (see Sürya), 397; -cult, Bhàgavata religion 
à development of, 123 ' 

Sundaracarya, his Laghu-candrikà and Lali- 
tarcana-candrika, 414 

Sundaramürti (Sundarar), 51, 71n., 74, 75, 
343-44 

Sunderland, Rev. J. T., 632 

Sunnat, 594, 595 

Sünya, 90, 261, 266, 981 

Sünyatà, 271, 294 

Süri(s), 108, 109, 115, 120 

Sürya (see sum), 4, 21, 46, 50, 116, 12In., 
335, 470; -Narayana, 335; a prominent 
cult-deity, 399; worship, cause of popu- 
larity of, 56 

Susumna, 278, 293 

Siitaka, meaning of, 103n. 

Suta-paurünikas, 504 

Sütra, 90, 112; -pütha, 361 

Svadhyaya, 26, 122 

Svapnesvara, his definition of bhakti, 148; on 
the destruction of sin, 157 

Svarūpa-śakti, 192; three aspects of, 192-93 

Svātantryavāda, 79 

Svayamācāryas, 182 

Sveta-dvipa, 120 

Svetàmbaras, 44 

Syama, 258, 419 

Syama Sastrin, 257 

Symbolism, a glimpse into Hindu religious, 
433-44 

Symbols, holy, background of, 435; lower and 
higher, 433; their place in Hinduism, 
433; real and false, 433; and shrines, 
22-23; some non-anthropomorphic, 443-44; 
their use, 439 i 

Synthesis, Indian genius for, 581 

Synthetic and reformist movements during 
Muslim period, 60-61 


Syrian Christians, 548; main sections of, 
550-51; some, 


m Worthy of remembrance, 
Syrian Church, 


of South India, 547.50 


Tagore, Abanindranath, 726 


Tagore, (Maharshi) Devendra Nath, 6 
626, 627, 628, 629, 632, Gas” Gre’ 025» 


682; his Autobio raph 

Brahma Dharma, 151 2 
Tagore, Dwarka Nath, 622, 693, 625 
Tagore, Prasanna Coomar, 622, 623 
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Tagore, Rabindranath, 475, 523, 628, 629, 
682, 725, 726; some works of, 633 
Tairthikas, schools of, 377 
Taittiriya Aranyaka, 110, 
Taittiriya Samhita, 64n.; 

Visnu according to, 101 
Taksasila, 117 
Tülatraya, 450 
Talib, 606, 607 
Talwandi, Nanak’'s birth-place, 314, 386 
Tamas, 193, 217, 245, 365, 401 
'Tamil country, some shrines of, 


119, 133 
three places of 


symbolize 


different cakras, 258; Veda, 11, 169, 506 
Tantra, Aghorest, 217; Aghoresvari, 218; 
Ajita, Améubheda, and Asta, 215; Bha- 
vacüdamani, 242, 243n.; Bimba, 218; 
Candrahása, 215; Candrajnana, 218; 
Dipta and Divya, 215; suhyasamaja, 


262-69, 272; Jnana, 215; Kalacakra, 271; 
Kaladahana, 308; Kamakhya, 242; Kà- 
mika and Karama, 215; Kirana, 215, 218; 
Kridaghoresvari, 218; Kularnava, 212, 
228, 243, 473; Kumara, $11; Lakinikalpa, 
Lalita, and Mahümürici, 218; Mahanir- 


vana, 474, 618; Mahasiddhasara, 241; 
Makuta, 215, 218; Mantramülini, 217; 
Marict, 218; Meru, 212; Mrtyunasaka, 


308; Mukhabimba, 215; Nürayantya, 241; 
Niruttara, calls Tantra the fifth Veda 
and kulacara the fifth üframa, 212; 
Nifvüsa, 215, 218; Padma, ll5n., 165n.; 
Paramesvara, 215, 218; Prapancasara, 
212, 242; Prodgita, 215, 218; Radha, 408; 
Raurava, 215, 218; Sahasra, 215; Sakti- 
mangala, 242; Sammoha (Sammohana), 
291, 923, 995. Santüna, 215, 218; Sarvod- 
Tta, 215, 218; Sarvollasa, 243n.; Siddha, 
215, 218; Siva, 212; Süksma and Svayam- 
bhuva, 215; Tara, 225; Ugravidyagana, 
218; Vatula, Vijaya, Virabhadra, and 
Virega, 215, 218; Visvasara, 243; Yogada, 
215; Yoginihrdaya and Yoginijala, 217 
Tantra(s), 10, 443, 470, 667, 668; aptly 
described as: sadhana reduced to science, 
239; are related to the Vedas, 212-13; 
Brāhmaņical, 220-22; Buddhist, 219-20, 
222; classes of, five, 24l; classes of, 
four, for different types of disciples, 265; 
classifies mankind under three heads, 
242; compared with objective sciences, 
239-40; correspond to upasana-kanda of 
$ruti, 241; declares high spiritual attain- 
ment even for householders, 251; deriva- 
tions of the term, 211; evolution of, 
211-26; foreign influence on, 224-26; 
gives preference to internal worship, 409; 
has effected co-ordination of karma, 
yoga, jñāna, and bhakti, 940; holds that 
the highest stage is Kula, 247; an in- 
stance of the process of assimilation. of 
the local cults by, 218; lays great 
emphasis on initiation, 244; lists of, 215, 
217, 218; not merely a graft or forma- 
tion on Hinduism, 228; number of, be- 
longing to principal Brahmanical_ sects, 
221-22; origin and development of, 214- 
15; original, 409; place great emphasis 


Tantra(s)—Continued 
on esoteric sacrifice, 213; their place in 
Indian spiritual lore, 211-12; prescribes 
courses of discipline by which ‘lower’ 
ends can be achieved, 239; promulgators 
of, 218; question of the age of, 241; the 
question. whether they are a system of 
magic and ‘auto-suggestion’, 239; their 
religious attitude fundamentally the same 
as in Vedic rites, 213; Siva, enumeration 
of eighteen, 215; six cruel or magi- 
cal rites mentioned in, 267n., 410; 
a special mode of sa@dhan@, 214; spirit 
and culture of, 241-51; three classes of, 
217-18, 293; three supplementary classes 
of, 918; transmission of, 217; as a way 
of realization, 227-40; why the whole 
science a suspect, 239 

Tantrüloka (see Abhinavagupta) 

Tantrasamuccaya, 449n., 452n. 

Tantrasara, 83n., 85n., 96n., 245; Sastra as 
defined ‘by, SIn. 

Tantric (see Tāntrika), authors and their 
works, 410-15; culture, a new orientation 
of, 219; literature and its character, 
409-10; sādhanā(s), 211, 218-19; sadhana, 
philosophy of, 291-93; traditions, three 
currents of, 217-18 

Tantricism, 260, 411; Buddhist, origin of, 
260-62; importance of the introduction of 
Sakti in, 264-65; practices associated with, 
59: some characteristics of, 47; why 

- held in disrepute, 408 

Tantrika(s) (see Tantric), 617, 661; of Bengal, 
379; culture among the Buddhists, 260- 
72; magico-religious cults of, 4; prac- 
tices, 387; practices, ‘left-handed’ (see 
vamacara), 21; sadhana, characteristics 
of, 667-68; worship, 377 

Tao, 305; -ism, 226, 305 

Tao-Teh-King, its objective, 305 

Tapas, 12, 25, 63, 122 

Tara, 225, 241, 408, 410, 418, 465; worship 
of, 411, 412 

Taranatha, on Tantras and Tantrika ideas, 
262-63 

Tarapradipa, 411 

Tararahasya, 412 

Taratamya, doctrine of, 355 

Tariqat, 25, 595 

Tarkabhushan, Pandit Gauri Kanta, 676 

Tarkalankar, Pandit Padmalochan, 676 

Tarpana, 460, 461; mantra, 480; rite, 479 

Tatastha-éakti (sec jiva-Sakti), 193 

Tathagatas, 264, 268 

Tattva(s), 211, 237, 246, 247, 249, 258; 
aíuddha, 238; different, 255; fifth, 248; 
five, 242; Suddha, 93, 238; thirty-six, 234; 
twenty-four, according to the Sari 
Se g amkhyas, 

Tattva-bodhini Patrika, 626, 627 

Tattva-bodhini Sabha, 626, 627 

Tattva-kaumudi, of the Brahmo Samaj 

Tayumanavar, 347; tried to reconcile ani 
with Saiva Siddhanta, 348 
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her, definition of a good, 244-45; and 

Poe te 244-45; true, is supreme Brah- 

44 f E 

Teg aider, Guru, 315, 322; his Dhanairi, 
317 


Temples, attempt at bringing them under 


tate control, 9; as centres of religio- 
uere education in South India, 508- 
“9; places of religious expositions, 504-5; 
represent philosophy in brick and stone, 
499; royal patronage to, 1 In- 
ian, exquisite paintings in, 
Terai on Prabindhic school), 177, 183; 
their conception of self-surrender, 178 
Terukhüttu (street play), 510 , 
Thakuria(s), 207, 209 v 
The Complete Works of Swami Vivekananda, 
438n., 439n., 44ln. ; 
The Gospel of Sri Ramakrishna, 434n., 442 
'Theism, 12; of Caitanya cult, 4; personalistic, 
"heeiophical movement, leaders of, 640, 655 
Theosophical Society, 640, 647, 650, 655 
Theosophist(s), aim of life, 650; attitude to 
human affairs, 647-49; attitude to libera- 
tion, 647; attitude towards lower beings, 
646; ideal of, 644; principle of universal 
brotherhood, 649; what they believe, 
640-50 
Theosophy, basic tenets of, 640-41; deriva- 
tive meaning of, 640; general ideas of, 


641-43; as a gospel of conduct, 649-50; 
three truths of, 650 a 


. "The Pilgrim, journal, 568 
Therigatha, 113 
The Three Jewels 
Y dhism, 67n., 26 
«Threefold path, of jñāna, bhakti, and karma, 


(see triratna), of Bud- 
6 


Tibet, 226, 229, 614, 702 

Tilak, N. V., 568 

Tilo-pa, 276 

Time (see kala), 433 
689 * 


E 


? Space, and causation, 


Tiriyambakan (three-eyed), 71 
Tirthankara(s), 23, 36, 37, 464; Aristanemi, 
119; twenty-four, Jaina, 130 E 
Tirthas (sce pilgrimage), 377, 465, 496; Pau- 
ranic accounts relating to, 505 
Tirthaswami, Hariharananda, 618, 629 
"Tiru-jfiana-sambandar (see Sambandar), 71n. 
75, 144, 508 m1 
Tirukhalirruppadiyar, 76 
Tirukkural, of "Firuvalluvar, the Bible of 
South India, 557; revered as ‘the Tamil 
Veda, 505 
Tirukkurundandakam, 168 
Tirumalai, 168 
Tirumiligaittevar, one of the eight Siddhas, 
506 
Tirumali$ai Alvar or Bhaktisara, 143 
Tirumangai Alvar or Parakàla, 143, 144; six 
poems of, 168-69 í 
Tirumülar (see Mülar), 339; life-story of, 74; 
his place in the history of Tamil Saivism, 
74; his Tirumandiram, 51, 74, 75 
Tirumuraikanda Puranam, 75 
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Tirumurugarruppadai, 309, 310 

"Triru-navul-kerhtu. 75, 341 

Tirunedundandakam, 168 

Tirunilakanda Yalpanar, 345 

Tiruppadiyam, 507 

Tiruppallandu, 167 

Tirup-pallie-elucci, 168 p 

Tiruppan(ar) (Alvar) or Yogivāhana, 143, 
144; his contribution to Prabandham, 
168 

Tirupparankunram temple, religious paint- 
ings in, 509 

Tiruppavai, 168, 512 

Tiruttondar Puranam, 75 

Tiruttondattogai, 75 

Tiruvaimoli, 144, 167, 176, 506, 507, 511 

Tiruvalluvar- (see Tirukkural), 505 

Tiruvandadis, 166 

Tiruvasiriyam, 167 

Tiruvelukürirukai, 168 

Tiruvempavai, 512 

Tiruviruttam, 167 

P inm fog 75 

Tiruvun iyar, 76 

Tol(s), 187, 614 

Tolappa (sce Venkatanatha), 182 

Toleration, social, 21; spirit of, 377. 

Tolstoy, Count Leo, 710 

Tondaradippodi (Alvar), 143, 144; two poems 
of, 168 

Tota Puri, 671, 672, 676, 677 

Tower of Silence, 540n. 

Traidandika sect, 116 

Transmigration (see rebirth), 16, 34, 300, 
I 303, 304, 594, 597; freedom’ from, 


Tribes, Indian:  Anals, 427; Asurs, 428; 
Baigas, 491, 423, 424, 496, 427; Bhuiyas, 
428; Birhors, 421, 423, 427. 428, 429; 
Chenchus, 421, 497, 498, 430; Chirus, 
427; Garos, 422;  Gonds, 425, 497, 
428; Hos, 422, 497, 498, 429," 430; 
Juangs, 498;  Kacharis, 430; Kadars, 
497; Kanikkers, 428; Kharias, 424, 495, 
428; Khasis, 425, 427, 429, 430; Khonds, 
428; Kolhens, 427; Koms, 497; Korwas, 
428; Kukis, 493, 430; Kukis, Old,. 427; 
Kukis, Thadou, 421, 427; Lakhers, 421, 
424, 425, 427, 499, 430; Lushei-Kuki, 
427; Lusheis, 425, 499; Malers, 428; Mal- 
paharias, 428; Mani uris, 429; Marias, 
123; Marias, Bison. orn, 430; Marias, 

Hill, 430; Meitheis, 430; Mundas, .428, 

430; Mundas, of Ranchi, 422; Murias, 

of Bastar, 421, 422, 493, 424, 425, 430; 

Nagas, 421, 423, 426; Nagas, Angami, 

423, 495. agas, Ao, 422, 497,” 498: 

Nagas, Rengma, 

» Sema, 421, 
28, 430; Oraons, 421, 495, 498, 
430; Suter 424; Santals, 428, 


429; Tod: 
427; Uralis, 498; Warlis, 497 ^ i 426 


; Tom Advaita Vedanta, 
i harmony the Watch-word of, "97: 
iterature of, 80; no independent reality 
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of Prakrti in, 97; -&sana, 79; -Sastra, 79; 
$astras according to, 81; satisfactory to 
all sides of human nature, 97; a spiritual 
hilosophy, 79-80; system, 415; two main 
ranches of, 79; why so called, 79 

- Trilocanasiva, his Siddhanta-saravali, 72n. 

Trimürti(s, 66; conception of, 49; three- 
headed and six-armed, 141 

Trinitarian Christians, 623 

Trinity, 670 

Tripitaka, Chinese, 270; Pali, 6 

Tripundra, 281 

Tripura, 408, 410 

Tripurananda, 412 

Tripurá-rahasya, 408 

Tripurasundari, 255, 259 

Triratna (see The Three Jewels), 493; Bud- 
dhist, 56, 67 

Trifüla, 66, 67, 281 

Tryambaka-sampradaya, 79 

Tucci, 73n., 276n. . 

Tuhfat-ul-Muwahhidin (see Roy, Raja Ram- 
mohun) 

Tukarama, 60, 350, 355, 356, 358-59, 360, 
363, 364, 365, 366, 367, 369, 373, 374, 
375, 478, 489; abhangas ot, 359, 521; 
emphasizes the force of will in spiritual 
life, 370; on right kind of kirtana, 371 

Tuladhara, story of, 503 

Tulasi ' (plant), 150, 387, 568 

Tulasi(dasa), 60, 383, 396, 398, 403, 407, 478, 
489, 602; attaches greatest. importance to 
holy company, 406-7; his attitude to 
Maya, 400-1; character of his works, 
396-98; co"npares südhus to cotton, 406; 
his description of iva, 401; discusses 
the theory of Karma, 399-400; early life 
of, 395-96; first step im the patl of 
God-realization accor ing to, 405; his in- 
sistence on remembrance _ F.ama's 
name, 402-3; not a follower ot sankara, 
400; on paths of devotion and knowl- 
edge, 401-2; on personal and impersonal 
God, 399; praises Bharata, 407; and his 
teachings, 395-407; his tribute to servant 
of Rama, 407 

Tulasidasa, his works: 
397, 403; Dohdavali, " 
Gitüvali, 396, 397; Hanumad-bühuka, 
397; Janaki-mangala, 397; Kavitavali, 
396, 397; Kavitta Ramayana, 396; Krsna- 
gitavali, 397; Parvait-mangala, — 397; 
Ramacaritamanasa (see Ramacarita- 
manasa); Ramajna-prasnavali, 396; Rama- 
lala-nahachü, 396-97; Rama-satasat, 397; 
Vairagya-sandipint, 396, 403; Vinaya- 
patrika, 383, 396, 397, 406 

'Turvasu, 114 

Tyaganga, 105, 106 

Tyagaraja, 478, 512 


Baravai Ramayana, 
396, 402, 403; 


Ubhaya-Vedanta, 180; -Vedantins, 170 
Udasin Bhakat(s), 209, 210 

Udayana, 20 

Udbodhan, 722, 


Uddiyana, 218, 278 

Udita (Uditàcarya), 70, 71 

Udwada, Iranshah fire at, 546 

Ugra, 64 

Ugra-Tara, 225 

Ujjain (Ujjayini), 7, 391 

Uma, 311, 312, 384; Haimavati, 64n. 

Umanandaniatha, his Nityotsava-paddhati, 257 

Umipati, his Pauskara-bhasya, 75n. 

Umüpati Sivacirya (Sivam), his contribution 
to South Indian Saivism, 346; his San- 
karpa-nirakaranam and Sivappirakasam, 
76; his Unmai-neri-vilakkam, 77 

Umar, story of, and Marut, 610 

Unitarianism, Hindu, 622; Protestant, 654 

Unitarian Society, 623; of London, 623 

Universal Religion, 711, 715, 728; essentials 
of, 23-24 

Universe, creation of, 246; as Siva’s krida@ or 
play, 91 

Untouchability, 635, 716, 717 

Upacaras, esotericism of, 461-62; and their 
meanings tabulated, 462; referred to in 
Upahüraprakasika, 462 

Upagamas, of Saivism, 51 

Upakarman, 513 

Upamanyu, 68, 69 

Upanayana, 536 

Upanisad, Atharvasiras, 68; Brahmajabala, 
308; Brhadaranyaka, 112, 146, 213, 436, 
444n.; Chandogya, 37, 119, 121, 122, 128, 
148, 436; Devt, 257; Gopalatapani, 54, 
190n.; Ja, 625; Jabala, 65, 261; Kaivalya, 
68; Katha, 111, 146, 436, 442; Kena, 64n., 
434; 453n., 460; Maitreyi, 449n., 444n.; 
Maitri, 111; Mandükya, 434; Mundaka, 
113, 146, 443; Sannyüsa, 261n.; Svetasua- 
tara, 19, 35, 41, 63, 65, 112, 146, 434n.; 
FaN, 26, 146, 190, 434; Tripurā, 

Ti. ue 

Upanisad(s), 4, 20, 33, 34, 54, 55, 114, 190, 
398, 443, 617, 618, 620, 622, 623, 626, 
627, 633, 640; certain fundamental con- 
ceptions of, 34; early developments in, 
35-36; kings appear as teachers in, 8; 
minor, 442; mystic monism of, 3; object 
of,.33; its religion and philosophy com- 
pared with those of Polynesians, 113n. 

Upaniyamas, of Arya Samaj, 637, 638 

Upapuranas, 330; Ganesa, Naradiya, 
Samba, 470 

Upasana, 55, 105, 112, 259; aham-graha, 488 

Upaya(s), 294, 295; four, 94-97 

Uposatha, days of fasting for Buddhists, 490 

Usanas, a Tantric teacher, 218 

Ushtavaiti Gatha, 545 

Usnisakamala, 295 

Utpala, 129; his Ifvarapratyabhijria, 81 

Utsava-miirti or yatra-miirti, 483 

Utsava-sampradaya-kirtanas, 513 

Uttara-Gita, 437n. 

Uttarakhanda, 496 

Uttara-Ramacarita (see Bhavabhiti) 


and 


Vac, 81, 266; madhyama, 82, 249; para, 81 
82,' 249; pasyanti, 82, 249; Ie Vedic 
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Vàc- goddess, 253; sarnvit, süksmá, and śūnyā, 
249; vaikhari, 82, s 
akaras, Vira$aiva, 35. 2 
Vadogalai), 177; their conception of self- 
“surrender, 178; version of apostolic suc- 
cession, 179 
Vadagalaism, later history of, 181-83 
Vadiraja, his Yuktimallika, 353 
Vaidika, -kriya, 212; mahavakyas, 212 — 
Vaikhanasa(s), 160-62; early history and litera- 
ture of, 160-61; hereditary trustees of 
Visnu temples, 161; important tenets of, 
161-62; where they differ from Pāñca- 
rātras, 161 
Vaikhünasa-Sütra, 160, 505 
Vaikuntha, 190, 197, 198, 199 
Vairocana, Buddha, 265, 271 
Vai$esika, daríana, 455 
Vaisnava(s), :115, 120, 387, 617, 656, 661, 
"669, 683; Acaryas, early, names of, 143; 
Alvars (see Alvars); of Bengal school, 
199; of Caitanya school, goal of, 194; 
Dharma, 115; monuments of Orissa, 4 
movement in Assam, 207-9; orthodox, 
195; places of pilgrimage, 7; Ramayat 
sect of, 202; religious singers of the 
South, 5; saints of Karnataka, 349-55; 
‘saints of South India, 478; synthesis of 
different elements by, 132; Veda, Pra- 
bandham known as, 54 
Vaisnavism, 10, 20, 53-56, 115, 124, 208, 377, 
379, 613, 629, 656; ascendency of, 98; in 
Assam, position of women in, 210; in 
Assam, some minor groups of, 209; 
Bengal, 59, 188-89, 570; early history of, 
108-45; factors contributing to democrati- 
zation of, 176; fivefold relationshi with 
the object of worship enjoined by, 207; in 
greater India, 144-45; a new school of, 
88; pure, of Sankara Deva, 4; seats of, 
484; southern and northern, 55; and 
Sufism, similarities between, 590; and 
Visnu mythology in the records of the 
Gupta age, 139-4] 
Vaisya, 10, 13 
Vajra, .220, 266, 279; -Bcüryas, 271; the 
pars 297, -yāna, 220, 265, 266, 267- 
- 68, 271; -yana, contributions of, 268-70 
Vajrayogint-sadhana, 286 
Vakataka(s), 49, 121 
Valabhi, Jeina council at, 44 
Valin, 40 
Vallabha, 21, 489; secret of the hold of his 
Vaisnavism, 59 Y 
Valmiki, 407, 469, 503, 519; on Rama's suit- 
able abode, 404-5; temple: in Campa, 504 
Values, four (see purusarthas) 
Vama-bodhini, 628 
Vamdacara, 21, 228, 229, 233, 239, 414 
Vama Ksepa '(Vamacarana), 417, 418 
Vamana (see avatüras), 109, 132 
Vamsi Gopala Deva, 207, 208, 209 
Vanamali Deva, 208 
Vanaprastha, 13, 14, 961 
Vandana, 371, 470 
Vande Mataram, 468 
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Varadacarya, 181; his Tattvasara, 179 

Varaha (sec avataras), popularity of, 136-37 

Varahamihira, his Brhajjátaka, 129; his Brhat- 
samhita, 127, 136, 137 

Varakari(s), 356; -sampradaya, 358 

Varatunga, his works, 506 

Varavara Muni, 178, 184, 185 

Vardhamana, 113, 114, 417 

Varna(s), 12, 13, 25, 96, 249, 250; -atrama, 98; 


-aérama-dharma, 13-14, 103n.; -vyavastha, 
635 


Varsa (see vassa), 490 

Varuna, 57, 65, 110, 112, 117, 131, 435, 481; 
-praghasa sacrifice, 490, 491 

Vàruni, 487 

Vasana(s), 105, 231 

Vasanta-pafcami (see Sri-paficami), 486 

Vasantikaparinaya, 182 

Vasantt puja, 487 

Vasco da Gama, 550, 562 

Vasistha, 225, 408 

Vassa, 490, 493 

Vassupaniayika, 490, 491 

Vasubandhu, 263 

Vasudeva (see Visnu), 112, 114, 115, 117, 118, 
119, 123, 127, 128, 190, 205, 265; his asso- 
ciation with Garuda, 117; -bhakta(s), 112, 
117; cult, 636; cult, e igraphic evidence 
of, 117; deification and worship of, 116- 
17; described as pious hyprocrite, 117; 
the devadeva, 117; five prakrtis of, 127; 
friend of Brahmanas, 117; his identifica- 


tion with Narayana, 42; -Krsna (see 
Herakles), 114-19, 120, 121, 122, 127; 
“Krsna, the age of, 119; -Krsna cult, 41; 
:Krsna, identification with 


: Visnu and 

Narayana, 121; -Krsna, according to Jaina 

tradition, 119; mahasthana of, 116; origin 

of, 117; his para aspect, 126: Possesses six 

eal gunas, 127; ‘the son of Vasudeva’, 
; the 


: tatrabhavat, 118; -vargya or 
argin, 115; -Visnu, 115, 117; of the 
Vrsnis, 118; worship of, 49; worship of, 
a pre-Christian conception, 130 

Vasudevaka, 112, 116 

Vasudeva Sarvabhauma, 187 

Vasudevism, 123; cause of its Tater success, 114 

Vatsalya (bhava), 154, 207, 669; -bhaktas, 190; 
“rasa, 197; -rati, 199; -rati, develops up 
to last limit of anura, a, 197 

Veda(s), 10, 12, 22, 26, 117, 122, 198, 206, 211, 
212, 241, 377 


; 408, 437, 623, 626, 634, 638, 
655, 711, 715; gical sequence of, 
P lvine origin and infallibility of, 655; 


11; hymns | of, 


their truth is 
; what they denote, 33 

a c path, 228 

Vedanta, 23, 50, 212, 216, 232, 379, 435, 442, 
596, 597, 617, 618, 620, 622, 667, 694, 
711, 717, 718; Abhasavada, Adhyasavada; 
or Vivartavada of, 18-19; Sankara, 187; 
theistic commentators of, 21 A ; 
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Vedanta Degika, 178; epics composed by, 181; 
his estimate of Tiruvaimoli, 167; life 
and works of, 179-81; his philosophical 
treatises on Ubhaya-Vedanta, 180; his 
works embodying ideals of $ri-Vaisnavism, 
175, 180; his works, nine classes of, 180 

Vedantic, monism, 614, 694; schools, 21 

Vedantism, as the basis of Brahmo faith, 626 

Vedaranya (Vedaraniam) or Nigamavana, 
legend of, 307, 342 

Veda Samaj, of Madras, 628 

Vedha-diksa, 101n., 245 N 

Vedic, and Agamic cults, mutual actions and 
reactions of, 98; and Agamic rituals, 
present-day, 445-49; age, 3. 4 cult of 
sacrifice, 3, 377; infallibility, question 
of, 626; religion, generally exclusive, 
377; religion, orthodox, royal patronage 
to, 8, 49; rituals, 3; seers, their specula- 
tions upon ultimate nature of gods, 8; 
worship, obligatory forms of, 446 R 

Veni Mādhavadāsa (Beni Madhodas), bio- 
grapher of Tulasidasa, 395 

Veni-samhüra, 517 j * > 

Venkatamakhi, his Caturdaņdi-prakāśa, 352 

Venkatanatha, his works, 182 

Veriyattam, 309 

Vetala-pancavirnsati, 290 

Vicitrasagara, 72 4 - 

Vidhava-vivaha, à reformist drama, 627 

Vidhi, 467; -marga, 199, 467; -yajria, 122 

Vidya(s), 106, 107, 964, 401, 638; -maya, 676, 
677; -pitha, 217; -vrata, 264 E: 

Vidyabhüsana, Baladeva, his Govinda-bhasya 
on the Brahma-Sütra, 189 

Vidyapati, 202, 467, 478 

Vidyaranya, 75n.,. 256, 349 

Vidyarnava, Pandit Siva Chandra, 4l7n. 

Vidyas, goddesses, 222 

Vidyasagar, (Pandit) Iswar Chandra, 
627, 682 

Vidyavagish, (Pandit) Ramchandra, 622, 623, 
625 


Vigraha(sy, derivative meaning of, 454n.; with 
* panel and formless ones, 457; not the 

‘image’ of God, 453; and their signifi- 
cance, 453-60 

Viharas, 490, 491 

Vijayadasa, 351, 358 

Vijaya dasami (see dasara), 485 

Vijaya songs, 415, 526 a 

Vijayaviththala (see Vijayadasa), 360 

Vijjaka, Suryarya-stotra ascribed to, 473 

Vijnana, 265, 267, 402 

Vijiüna Bhiksu, 50 

Vijiapti-mátrata, 294 , 

Vikalpa, purification of, 96; 
Trika conception of, 95 

Vikasa (see evolution), 18 NT 

Vikhanas, chief contribution of, to spiritual 
life, 162; different legends concerning 
him, 160 

Vikramasila, university, 269 ; 

Vimalaprabha, description of Kalacakra m, 
271 

Vimaría, 85, 94, 104, 255; meaning of, 84 
-Sakti, 104 


626, 


sajatiya, 95; 


Vinaya Pitaka, 260 

Vipranarayana (see Tondaradippodi Alvar). 
168 

Vira (bhava), 233, 240; disposition, man of, 
242; form of worship, 417 

Virabhadra(s), 72, 254 

Vira Hambira, 523 

Viraj, 720 

Virajananda, Dayananda's guru, 626 

Vīramāheśvara classic, on Goraksa, 304 

Virapasali, 493 

Virasaivas, 51; peculiar characteristics of, 52 

Viragaivism, 98-107, 354; different malas 
(impurities) enumerated in, 100; diksa 
according to, 100-1; distinctive mark of, 
100; five great prophets of, 99; historic- 
ity of, 98-99; meaning of mantra in, 
103; position of guru and jangama in, 
102; practice of religion in, 100-3; 
significance of bhasma in, 102-3; signifi- 
cance of linga, padodaka, and prasada 
in, 102; significance of rudrükga in, 103; 
its thirty-six principles, 106-7; two prin- 
cipal dogmas of, 99-100; view of crema- 
tion in, 103 

Virastami, 484 

Virat Purusa, 246 

Virgin (sce Kanya-Kumari), eternal, Durga 
as, 252; Mother, 468 

Virgin Mar: adoration of, 130 

Virtue(s), id entified with knowledge, 365; six 
ennobling, 26 

Visikha, image of, 70 

Visaya, 232 

Vishtüspa, 535 

Visions and illumination, 374-75 

Vifistadvaita, 18; Sakti-, 103; system, 174; 
-vüda, bases of, 54 

Visnu (see Krsna, Narayana, Vasudeva), 21, 
49, 50, 56, 68, 109, 112, 114, 115, 117, 
118n., 119, 120, 123, 124, 127, 190, 203, 
206, 207, 241, 245, 246, 251, 253, 282, 
334, 361, 374, 394, 402 408, 437, 439, 
440, 466, 470; his association with cows, 
lll; avatüras of, 132-38; Bhagavat, In 
cause of his later popularity, 109; com- 
ared to kucara, lll; days of his chang- 
ing side (parsva-parivartana), of rise 
(utthana-ekadasi), and of sleep (Sayana- 
ehadasi), 485; different interpretations of 
three steps of, 109; door-keeper of gods, 
111; embodiment of divine Principle 
permeating the universe, 440; eacenttatly 
connected with sacrifice, 110; fivefold 
states of, 162; germ of ria, 110; God of 


gods, 110; his identification with Nara- 
yana, 49, 119; and Jainism and Bud- 
dhism, 130;  -kranta, 241-42; ‘most 


excellent of the gods’, 110; mythology, 
. contribution. of Vedic legends to the 
development of, 110; -Narayana-Vasu- 
deva, 141; one of manifestations of the 
sun, 108; -pada, 109, 130; his parama 
pada, 109, 111; representation of four- 
armed, 118; and Siva, establishment of 
the identity of, 50: his Sudarsana-cakra, 
130; twenty-four forms of, 130; two 
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y [5 me incarnations of, 485; vahana of, 
117; various names of, connected with 
sacrifice, 110; -Vasudeva, 1187; in Vedic 
literature, 108-11; worship, ín South 
dia, 141-44 7 
LER (see Periyalvar), 143, 144, 167; 
“his Sarártha-catustaya and Visnucittiyam, 
179 
‘isnudharmottara, 127 
Du Pallava king, 123, 136 
umitra, Pancala king, 118 
Visnu Puri, his Bhakti-ratnavali, 204 
Visnu-sahasranama, 175, 465 
Visnuvardhana of Dorasamudra, 55 
Visobà Khecara, 358, 360 Ws 
Visvadeva Acarya, his Raghava-dipika, 418n. 
Visvakarman, worship of, 482 
Visvamitra, 10; achievement of, 11 
Visvanatha temple, 397 — A 
Visvasa (faith), its place in Tantric sadhana, 
238 
Visvedevah, 20, 481 
Vitanagni, 449 
Viththala (Vithoba), 350, 359; cult of, 360, 
361; cult of devotion to, 349-50; of Pan. 
dharpur, “349, 356; temple of, 498 
Viththalapant, father of Jnanadeva, 356-57, 
360 
Viveka, mcans of realizing Brahman, 251 
Vivekananda, Swami (see Narendra, Naren- 
dranath), 62, 438, 439, 441, 489, 633, 
657, 680, 681, 685, 691, 799, 724, 725, 
726; his achievements, 692, 723; his 
Amba-stotra, 440n.; the antithesis of 
weakness, 704; awakening of the mother- 
land through his speeches from Co- 
lombo to Almora, 716; Brojendranath 
Seal on, 697; and brother-disciples at 
Baranagore monastery, 700-1; consolida- 
Hon of mission by, 720.93; contrasted 
with Sri Ramakrishna, 692-93; ‘cyclonic 
monk of India’, 716; his definition of 
religion, 711-12; on duties of the classes 
towards the masses, 719; equates reli- 
gion with realization, 7197 establishment 
of Advaita Ashrama at Mayavati by, 
722; his feeling of sympathy for suffer- 
ing humanity, 699, 705: his foundin 
of the Belur Math (monastery) and the 
Ramakrishna Mission, 720-21; 
to be a rationalist, 693; 
choice of ppl Chay as basis of civi. 
lization, 718; his impression of China 
and Japan, 707; on India's new spirit- 
ual awakening, 798; ‘inspired talks’ of, 
at Thousand Island Park, 710; itiner- 
ancy of, 701-7; leader of the brother-dis- 
ciples, 699-700; his lectures in America, 
709, 710; with Max Müller, 710; his 
meeting with, and discipleship under, 
Sri Ramakrishna, 694-99; his meeting 
with Pavhari Baba, 702; 
revitalizing religions, 711-15; on National 
reconstruction, 718; parents of, 692; at 
the Parliament of Religions, 708-9; ‘pat- 
riot saint of India’, 716; with Paul 


on Hindu 


his mission of’ 


Vivekananda, Swami—Continued 
Deussen, 711; his poem, ‘The Song of 
the Sannyaüsin', 704; on potency _of 
Vedantic ideas, 719; his prayer to divine 
Mother, 698; on quarrels between reli- 
gions, 713; his realization of microcosm 
and macrocosm being identical, 702; 
his realization of unity in variety, 705; 
regarded religion to be the highest 
motive power, 713; religious songs of, 
694; his second visit to the West, 722; 
on sociat^reform through evolution and 
not revolution, 719; some devoted Ame- 
rican followers of, 709; spirit of uni- 
versalism exhibited by, 716; sufferings 
of, 698; his task of awakening the 
motherland, 715-20; on universal Reli- 
gion, 711, 714, 715; veritable ‘lion of 
Vedanta’, 716; his work in England, 
710, 722 

Vogel (Professor), his Antiquities of Chamba 
State, 276n.; on prevalence of self-immo- 
lation, 73 

Vohu-Mano, 539, 541, 544 

Votive columns (dhvajas), custom of erecting 
128 


Vraja, 190, 406 

Vrata(s) (religious vows), 11, 96, 516, 517 

Vrndavana, 7, 55, 187, 188, 190, 192, 195, 
198, 199, 202, 477, 670; great centre of 
- Bengal Vaisnavism, 189; fila, 197n.; no 
place for Santa-bhakta, 197; two as- 
pects of $rr Krsna's lilà in, 191; unique 
relation of love in, 191 

‘Vrsabha’, term applied to Rudra, 64 

Vrsala, 113n. a 

Vrsni(s), 37, 113, 114, 115, 117, 122, 127; 
clan, 123; five varníaviras Of, Lib; d97: 
Ksatriyas, republic of, 114; people, Re- 


publican Corporation of, 116 
Vrtra, 110 


Vrttis, 259 
Vyaghrapada, a Siddha, 306 
Vyasa_(Veda-) (see Badarayana, Krsna-Dvai- 


Payana), 503; his Brahma-Sütra, 174; 
on dharma, 14 


Vyasaraya, 349, 351, 352, 353 
Vyuha(), 197, 214; decline in worship of, 


29; doctrine, 137; four, 55, 126-29; 
fourfold, 43 


Waddell, „his The Buddhism of Tibet or 
Lamaism, 271n.; on Kalacakrayana, 


270-71 
Wahbhabr movement, 62, 586 


Weber, 70n., 73 


Wells, H. G.. ion future róle of rcli ion, 
727; his The Outline of History, To 
Wheel, of Dharma, Buddha's promulgation 

_, Of, 490; of life, 16-17 

Widow remarriage, advocated by Brahmo 
Samaj, 627 

Winternitz, 241 


Woman, object of veneration to all Tan- 


trika schools, 243: status of, Vedic 
recognition of, 635 
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acl, 


Woodroffe, Sir John, his The Gatland 
of Letters (Varnamala), 258n.; his The 
Serpent Power, 936, 249n.; his Shakti and 
Shakta, 211n., 212n.; his The World as 
Power, 235 

Word (see logos), 640, 703; holy, 325; power 
of, 113n. 

World(s), other, 17-18; -process, 16; -process, 
three explanations of, 18-19; sthüla and 
sükgma, 18; -systems (sce cycles), 28 

World Missionary Conference, 568 

World's Fair, at Chicago, 706, 707 

Worship, different modes of, 245; forms of, 
438-39; saparivüra, 450 

Worshippers, different types of, 436-37 


Xavier, Francis, 552, 562 


Yadava(s), 15, 114, 116, 120; clan, 122; 
-Sütvata-Vrsni, 114, 115, 116, 118, 121, 
123, tribe, 37, 116 


Yadu(s), 65, 114 

Yaga(s), 96, 447, 
pared, 448 

Yahveh, 21 

Yajamana, 447 

Yajra(s) (scc sacrifices), 12, 
470; -prakarana, 216 

Yajnavalkya, his Sitryarya-stotra, 

Yajnopavita, 536 7 . 

Yajur-Veda, 241; stories concerning Rudra's 
exploits in, 64 

Yajus, 464n.; priest, 467, 

Yakşagāna, operatic play, 510 

Yakşas, 17, 57, 116, 479 

Yama, 57, 117, 12In., 131 

Yama(s), 25, 407 

Yāmala, Brahma, 216, 217, 218, 241; Indra, 
216; Jayadratha, 216, 218, 219; Kanda 
(Skanda) and Kubera, 216; Pingalamata, 
918; Rudra, 216, 217, 241; Sakti, 241; 
of Siva and Sakti, 94; Vayu, 216; Visnu, 
216, 241; Yama, 216 

Yamala(s), 241, 470; heterodox character of, 
217; indicate great development in ‘Tan- 
tric sadhana, 217; literature, date of, 
216; principal, 216-17; represent Bhai- 
rava tradition, 216 

Yamuna, 57, 116, 121, 123, 295, 407, 484, 
487, 500; appears as daughter of Vivas- 
vat, 12In. " 

Yamunacarya, 54, 143; his accession and 
literary activities, 173-74; his Agama- 
pramanya, 173; his Gitàürtha-sangralia 
and Mahüpurusa-nirnaya, 174; his Sid- 
|^ icu Sri-catuhsloki, and Stotraratna, 

Yantra(s), 52, 238, 253, 272, 417, 437; is 
potent, 239; -tattva, 292 


449; -§al@ and temple com- 


122 


33, 34, 110, 
473 


Yaska, his Nirukta, 
Yasna, 538, 539, 541 
Yasoda, 190, 206 
Yatra(s), 517; in the sense of festival, 518; 
in the sense of theatrical performance, 
518 
Yavana(s, 114, 117, 717 
y 114 


109 


115, 125, 216, 228, 288, 240, 
9, 264, 267, 269, 339, 377, 378, 887, 
391, 403, 406, 648, 662, 667, 668, 072, 
702, 720; astronomical and astrological 
association of, 220; emphasizes self-reli- 
ance in spiritual life, its influence 
on Bengal Muslims, 29 ; Satvata, 115 
a, philosophy, 220 


244, 


Yoganga, 105. 106 

Yoga-Sütra, 25, 4l 

Yogavasistha, jnüna-bhümikas of, 244 
Yogi(s), 263 269, 280, 281; his attitude to 


physical death, 289; Gorakh-panthi, 280; 
Kanphata, 4; Natha, 280; Pantha (sect), 
388; school of, 379; ways of, 289-90 


Yogic schools, some later, 291-99 
Yogin(s), 23, 125, 267 


Yogini-kaula, of Kümarüpa, 223 
Yoginis, divinities, 58 


Yonis, Buddhist texts mention eighty-four 
lacs of, 274 


Yudhisthira, truthfulness of, 11 

Yugas, 18; four, commencement of, 480 
Yugis (sce Yogis) 

Yuvan, 64 


Zacharias, H.C.E., his Renascent India, 625 
Zarathushtra, 57, 541; birth and parentage 
of, 533-34; contemporary of the carlicr 
Vedic rsis, 535; early life and spiritual 
attainment of, 534; essential philosophy 
of the message of, 541; Gathas of, 538; 
means ‘he of the golden light’, 534; his 
message and its propagation, 535, 538-45; 
regarded man and woman as equal in 
spun matters, 540; his special em- 
phasis on service of humanity, 543; 
his teaching as to how to live in the 
world, 542-43; his teaching is pure mono- 
theism, 542; three great commandments 


of, 545 
Zarathushtratema, 535 
Zeigenbalg, his Tamil translation of the 


four Gospels, 553 
Zhatho genna, 425n.-26n. 
Zoroaster (sce Zarathushtra), 6, 62 
Zoroastrian(s), 9, 10; are 'Fire-worshippers', 


539 
Zoroastrianism, 57, 465, 533-46: liter Y 
OL. 557-38 2 D iterature 
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THE CULTURAL HERITAGE OF INDIA 


Volume I: The Early Phases; Volume II: Itihasas, Puranas, 
Dharma and other Sástras; Volume III: The Philosophies ; 
Volume IV: The Religions; Volume V : Languages and 
Literatures 


THE FIRST volume, with an Introduction by 
Dr Sarvepalli Radhakrishnan, incorporates €x- 
positions of the different aspects of the early phases 
of Indian life and culture by thirty-one scholars, It 
will be seen in the story of the carly phases that here 
was laid the foundation of two great Indian ideals, 
the synthesis of cultures and the spiritual nature of 
man. It was on this foundation that the structure 
of India’s cultures was raised. 


THE SECOND volume, with an Introduction by 
Dr C. P. Ramaswami Aiyar, has contributions from 
thirty-eight scholars. It presents afresh India’s 
ancient ideals that they may once more become the 
basis of national life and a bond of unity, and that 
they may also be a guiding light not only to India, 
but to the whole world in its complex journey 
through the maze of modern civilization. 


THE THIRD volume, with an Introduction by 
Dr Surendranath Dasgupta, presents expositions, by 
thirty-five scholars, of the different systems and 
problems of Indian philosophy and for the first time 
provides an integrated view of them. 


THE FOURTH volume, with an Introduction by 
Dr Bhagavan Das and contributions from forty-four 
scholars, presents a comprehensive account of the 
various sects and cults within Hinduism as they are 
still living in India, and of India’s other religions. 
These religious groups, each holding its own view- 
point and following its own line of thought, reveal 


remarkable variety while emphasizing the oneness of 
the human spirit. 


THE FIFTH volume, with an Introduction by 
Dr K. M. Munshi and contributions from fifty other 
scholars, presents the literary heritage of India since the 
Vedic times. It also describes how this heritage has 
influenced the languages and literatures of countries 
outside India’s borders. The various chapters of the 
volume elaborately bring out the basic unity of Indian 
culture and civilization rooted in the fusion of Sanskrit 


and Sanskritic languages with the Dravidi i 
and Sino-Tibetan languages. RE ie 


Each vol s : EE 
A ecd end contams an exhaustive bibliography and a full 


Double Crown 8vo ( 10" x 714" ) 


Volume I: . Ixiv+652. 9i i 
Volume II: a Savile 738° EN 
Volume III: pp. xxi--695. 6 illustrations 


Volume IV: . xi i : 
Volume Vi pP. at Ee. 3 illustrations 


w 


" H 


THE CULTURAL HERITAGE OF INDIA 
AN ENCYCLOPAEDIA OF INDIAN CULTURE 
Second Edition: Revised and Enlarged 
(Issued in a series of independent volumes ) 


THE FIRST historic work of the combined intelligence of India giving 

a complete and connected story of her culture and civilization. It is a 

monument of Indian co-operative research in history, philosophy, religion, 
- fine arts, exact sciences, economics, politics, literature, and sociology. 


SOME OPINIONS 


This is the first and at present the only systematic, and so far as it goes, 
authoritative encyclopaedia of Indian culture. The printing and the get-up are 
a simply superb.—The Philosophical Quarterly, India. 


One of the most notable enterprises of its kind yet attempted in any 
Asiatic country reached fruition in India recently with the publication of three 
volumes in which a survey is made of the whole field of Indian religion, history, 
and culture.— The Straits Times, Singapore, S.S. 


The Cultural Heritage of India A a monumental compendium of the treasures 
of Indian thought of centuries.—Romain Rolland. 


| The volumes are a contribution of the highest value to all students of Indian 
thought.—Professor A. B. Keith, Edinburgh. 


i I' feel positive that the publication of these volumes will prove to be of 
great service not only to India, but also to the rest of the world, where ignorance 
of India and Indian culture has been a very great obstacle to the due apprecia- 
tion of the part played by India and Indians in the civilization and progress 
of the. world.—General J. B. M. Hertzog, sometime Prime Minister of the Union 
of'South Africa. 

> A 


A work that is encyclopaedic in scope.... The vigour with which India 
is asserting her individuality and cultural importance points towards a renais- 
sance that will enrich not only India; but the rest of the world as well.—The 

- New York Times, New York. : 
.. We.get from this encyclopaedic book the impression of a people who at 
their best display the most exquisite refinement of feeling, the subtlest grace, 
the nicest delicacy.... And it may happen that it will be to India, as well as 
"to Palestine, that we shall have to look for the spirit which will unite men in 


building a. Kingdom of God upon carth.—The Times Literary Supplement, 
London. : 
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